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PREFACE, 


Tue principal object which I have had in view in this 
volume, as in the two which preceded it, has been to 
assist the researches of those Hindus who may desire 
to investigate critically the most important points in 
the civil and religious history of their nation. Having 
shown in the First Part that the mythical and legendary 
accounts, given in the Puranas, eto. regarding the 
origin of the caste system which has long prevailed in 
India, are mutually contradictory and totally insufficient 
to establish the truth of the popular belief regarding the 
distinct creation of four separate tribes; and having 
endeavoured to prove, in the Second Part, by a variety 
of arguments, drawn chiefly from comparative philo- 
logy and from the contents of the Rig-veda, that the 
Hindus are descended from a branch of the Indo-Ger- 
manio stock, which dwelt -originally along with the 
other cognate races, in Central Asia, and subsequently 
migrated into Northern Hindustan, where the Brah- 
manical religion and institutions were developed and 
matured ;—I now come, in this Third Part, to consider 
more particularly the history of the Vedas, regarded as 
the sacred Scriptures of the Hindus, and the inspired 
source from which their religious and philosophical 
systems (though, to a great extent, founded also on 
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reasoning and speculation) profess to be mainly derived ; 
or with which, at least, they all pretend to be in har- 
mony. 

‘When I speak, however, of the history of the Veda, 
I am reminded that I am employing a term which will 
suggest to the philosophical reader the idea of a minute 
and systematic account of all the various opinions 
which the Indians have held in regard to their sacred 
books from the commencement, through all the succes- 
sive stages of their theological development, down to 
the present time. To do anything like this, however, 
would be a task demanding an extent of research far 
exceeding that to which I can pretend. At some future 
time, indeed, we may hope that a history of the theo- 
logical and speculative ideas of the Indians, which shall 
treat this branch also of the subject, may be written by 
some competent scholar. My own design is much more 
modest. I only attempt to show what are the opinions 
on the subject of the Veda, which have been entertained 
by certain distinct sets of writers whom I may broadly 
divide into three classes—(1) the mythological, (2) the 
scholastic, and (3) the Vedic. 

The first, or mythological class, embraces the writers 
of the different Puranas and Itihasas, and partially those 
of the Brihmanas and Upanishads, who, like the compilers 
of the Puranas, frequently combine the mythological with 
the theosophic element. 

The second, or scholastic class, includes the authors 
of the different philosophical schools, or Darsanas, 
with their echoliasts and expositors, and the commen- 
tators on the Vedas. The whole of these writers belong 
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to the class of systematic or philosophical theologians ; 
but as their speculative principles differ, it is the object 
of cach particular school to explain and establish the 
origin and authority of the Vedas on grounds conform- 
able to its own fundamental dogmas, as well as to 
expound the doctrines of the sacred books in such a 
way as to harmonise with its own special tenets. 

The third class of writers, whose opinions in regard 
to the Vedas I have attempted to exhibit, is composed 
(1) of the rishis themselves, the authors of the Vedic 
hymns, and (2) of the authors of the Upanishads, which, 
though works of 2 much more recent date, and for the 

most part of a different character from the bymns, are 

yot regarded by lator Indian writers as forming, equally 
with the latter, ¢ part of the Veda. As the authors of 
the hymns, the carliest of them at Icast, lived in an age 
of simple conceptions, and of spontaneous and childlike 
devotion, we shall find that, though some of them appear, 
in conformity with the spirit of their times, to have 
regarded their compositions as in a certain degree the 
result of divino inspiration, their primeval and clemen- 
tary ideas on this subject form a strong contrast to the 
artificial and systematic definitions of the later scho- 
lastic writers. And even the authors of the Upanishads, 
though they, in a more distinct manner, claim a super- 
human authority for their own productions, are very far 
from recognizing the rigid classification which, at a 
subsequent period, divided the Vedic writings from all 
other religious works, by a broad line of demarcation. 

It may conduce to the convenicnce of the reader, if I 
furnish here a brief survey of the opinions of the threé 
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classes of writers above described, in regard to the Vedas, 
as these opinions are shown in the passages which are 
collected in the present volume. And this becomes the 
more expedient, as, since the body of this work was 
composed, I have discovered some additional texts of 
considerable importance, representing the tenets of the 
Mimansaka and Naiyayika schools, either in fuller de- 
tail or under somewhat different aspects, which I have 
had to throw into an appendix, and to which it is there- 
fore the more necessary that I should here draw the 
reader's attention in connection with the other texts of 
the same schools, which are cited in the earlier part 
of the collection. 

The first chapter (p. 1-113) contains texts exhibiting 
the opinions ,on the origin, division, inspiration, and 
authority of the Vedas, which have been held by Indian 
authors subsequent to the collection of the Vedio Hymns, 
and consequently embraces the views of the first two of 
the classes of writers above specified, viz., (1) the my- 
thological and (2) the scholastic. In the first Section 
(pp. 8-6), I adduce texts from the Batapathe Brahmana, 
the Chhandogya Upanishad, and the Institutes of Manu, 
in which the first three Vedas are described as hay- 
ing been produced from fire, air, and the sun. In 
the second Section (pp. 6-12) are quoted two passages 
from the Vishnu end Bhagavata Puranas, which repre- 
sent the four Vedas to have issued from the mouth of 
Brahmi at the creation ; a third from the Vrihad Aran- 
yaka Upanishad, which describes the Vedas, as well as 
other éastras, as being the breath of Brahma; several 
from the Harivanéa, which speak of the Vedas es pro- 
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duced from the Gayatri, or as created by Brahma ; 
another from the Mahabharata, which describes Saras- 
vati as the mother of the Vedas; with two from the Rik 
and Atharva Vedas, one of which derives the Vedas 
from the mystical victim Purusha, and the other makes 
them spring from Time. In page 227 of the Appendix 
a second passage of the Atharva-veda is cited, in which 
the Vedas aro declared to have sprung from the leavings 
of the sacrifice (uchchhishta). Another text is quoted 
from Menu, which describes the Vedas, along with cer- 
tain other objects, as being the second manifestation of the 
Sattva-guna, or pure principle, while Brahma is one of 
its frst manifestations. Two further quotations from the 
Vishnu Purana assert the eternity of the Veda and its 
oneness with Vishnu. The third Section (pp. 12-19) 
contains various passages from Manu, in which the great 
dignity, power, authority, and cfficacy of the Veda are 
celebrated; together with two other texts from the same 
author and the Vishnu Purana, in which a certain im- 
purity is predicated of the Sima-veda; and two more 
from the Vayu and Brahma-vaivartta Puranas, which 
derogate in some degree from the consideration of the 
Vedas, by setting up 2 counter claim to respect in favour 
of the Puranas. A further passago is quoted from the 
Mundaka Upanishad, in which the Vedas and their 
appendages are designated as the “inferior science,” in 
contrast to the “superior science,” the knowledge of 
Soul. The fourth Section (pp. 20-31) describes the 
division of the Vedas in the third or Dvapara age, by 
Vedavyasa and his four pupils, according to texts of the 
Vishnu, Vayu, and Bhagavata Puranas; and then ad- 
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duces a different account, asserting their division in the 
second or Tret& age, by the King Puriiravas, according 
to another passage of the same Bhigavata Purana, and a 
text of the Mahabharata (though the latter is silent 
regarding Puriravas). Section fifth (pp. 31-39) con- 
tains passages from the Vishnu and Vayu Puranas and 
the Satapathe Brahmana, regarding the schism between 
the adherents of the Yajur-veda, as represented by the 
different schools of Vaisampayana and Yajnavelkya, and 
quotes certain remarks of Prof. Weber on the same sub- 
ject, with some other texts, as adduced and illustrated by 
that scholar, on the hostility of the Atharvanas towards 
the other Vedas, and of the Chhandogas towards the 
Rig-veda. 

Section vi. (pp. 39-62) contains extracts fron the works 
of Siyana and Madhava, the commentators on the Rik 
and Taittiriya Yajur Vedas, in which they both define the 
characteristics of the Veda, and state certain arguments 
in support of its authority. Siyana (pp. 40-47), after 
noticing the objections urged against his views by persons 
of a different school, and defining the Veda as a work 
consisting of Mantra and Brahmana, asserts that it is 
not derived from any personal, or at least not from any 
human, author (compare note 39, p. 51); and rests its 
authority on its own declarations, on its self-proving 
power, on the smriti (é.¢., non-vedio writings of eminent 
saints), and on common notoriety. He then encounters 
some other objections raised against the Veda on the 
score of its containing pessages which are unintelligible, 
dubious, absurd, contradictory, or superfluous, Madhava 
(pp. 47-52) defines the Veda as the work which alone 
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reveals the supernatural means of attaining future feli- 
city ; explains that males only, belonging to the three 
‘superior castes, are competent to study its contents; 
aud asserts that, inasmuch as it is eternal, it is 
@ primary and infallible authority. This eternity 
of the Veda, however, he appears to interpret as not 
being absolute, but as dating from the first creation, 
when it was produced from Brahma, though, as he is 
free from defects, the Veda, as his work, is self-proved. 
Section vii. (pp. 52-78) contains the views of Jaimini 
and Badarayana the (alleged) authors of the Mimans& 
and Brahma (or Vedanta) Siitras on the eternity of the 
Veda. Jaimini asserts that sound, or words, are eternal, 
that the connection between words and tho objects they 
represent also, is not arbitrary or conventional, but 
eternal, and that consoquently the Vedas convey un- 
erring information in regard to unseen objects. This 
view he defends against the objections of the Naiya- 
yikes, insisting that the names, derived from those of 
certain sages, by which particular parts of the Vedas are 
designated, do not prove those sages to have been their 
authors, but merely their students; while none of the 
names occurring in the Veda are those of temporal beings, 
but all denote some objects which have existed eternally. 
Some of these notions are further enforced in a passage 
from the summary of the Mimansa doctrine, given in 
the Sarva-daréana-sangraha, which I have quoted in the 
Appendix (pp. 190-206). The writer first notices the 
Naiyayika objections to the Mimansaka tenet that the 
‘Veda had no personal author, viz., (1) that any tradi- 
tion to this effect must have been interrupted at the 
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past dissolution of the universe; (2) that it would be 
impossible to prove that no one had ever recollected any 
such author; (3) that the sentences of the Veda have 
the same character as all other sentences; (4) that tho 
inference,—drawn from the present mode of transmitting 
the Vedas from teacher to pupil,—that the same mode 
of transmission must have gone on from eternity, breaks 
down by being equally applicable to any other book ; 
(5) that the Veda is in fact ascribed to personal author 
in a passage of the book itself; (6) that sound is not 
eternal, and that whcn we recognize lotters as the same we 
have heard before, this docs not prove their identity or 
eternity, but is merely a recognition of them as belong- 
ing to the same species as other letters we havo heard 
before ; (7) that though Paramesvara (God) is naturally 
incorporeal, he may have assumed a body in order to 
reveal the Veda, ctc. The writer then states the 
Miminsaka answors to these arguments thus: What 
does this alleged ‘production by a personal author’ 
(paurusheyatva) mean? The Veda, if supposed to be so 
produced, cannot derive its authority (a) from inference 
(or reasoning), as fallible books employ the same process. 
Nor will it suffice to say (5) that it derives its autho- 
rity from ita truth: for the Veds is defined to be a book 
which proves that which can be proved in no other way. 
And even if Paramosyara (God) were to assume a body, 
he would not, in that state of limitation, have any access 
to supernatural knowledge. Further, the fact that dif- 
ferent sékhde or recensions of the Vedas are called after 
the names of particular sages, proves no more than that 
these recensions were studied by those sages, and difords 
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no ground for questioning the eternity of the Vedas,— 
an eternity which is proved by the fact of our recog- 
nizing letters when we meet with them. These letters 
are the very identical letters we had heard before, for 
there is no evidence to show either that letters of the 
same sort (Gs, for instance) are numerically different 
from each other, or that they are generic terms, denoting 
@ species, The apparent differences which are observ- 
able in the same letter, result merely from the particular 
characteristics of the persons who utter it, and do not 
affect its identity. This is followed by further reason- 
ing in support of the same general view; and the writer 
then arrives at the conclusion, which he seems to him- 
self to have triumphantly established, that, the Veda is 
underived and authoritative. After noticing the dif- 
ferent grounds on which authoritativencss, and non- 
authoritativeness, respectively, are rested by the prin- 
cipal Indian schools, the Naiyayika is next introduced 
as raising another difficulty, as to the self-dependent 
(or self-derived) authority which is claimed for the Veda. 
What, he asks, is the source of this self-dependent 
authority? He gives four conceivable definitions of 
what it may be supposed to mean, and shows to his own 
satisfaction that they are all untenable. The Miminsaka 
then interposes, and brings forward a fifth definition. 
His conclusion appears to be that authoritativences springs 
from the constituents or totality of knowledge. 

The question of the effect produced on the Vedas by 
the dissolutions of the world, which is raised among the 
other Naiyayika-objections above quoted, without re- 
ceiving any solution in the Mimansaka reply, is noticed 
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in some extracts from Patanjali’s Mahabhashya and its 
commentators, which have been adduced by Prof. Gold- 
sticker in the Preface to his Manava-kalpa Siitra, and 
have been partly reprinted in my Appendix (pp. 228 ff.). 
It is admitted by Patanjali, that, though the sense of 
the Veda is permanent, the order of their letters has not 
always remained the same, and that this difference is 
exhibited in the different recensions of the Kathakas 
and other schools. Patanjali himself does not say what 
is the cause of this alteration in tho order of the letters ; 
but his commentator, Kaiyyata, states that the order was 
disturbed during the great dissolutions, etc., and had to be 
reatored (though with variations) by the eminent science 
of the rishis, Kulliika and Sankara, on the other hand 
(see pp. 5, 72, and 213, note 10), maintain that the 
Veda was preserved (unaltered, I presume) in the memory 
of Brahma during the periods of dissolution. 
In the extract given in pp. 65-73 from his commen- 
tary on the Brahma Siitras,! Sankara, while he follows 
the author of those Sitras, and Jaimini, in basing the 
authority of the Vedas on the eternity of sound, finds it 
necessary to meet an objection that, as the gods men- 
tioned in the Veda had confessedly an origin in time, 
the words which designate those gods cannot be eternal, 
but must have originated coevally with the created 
objects which they denote, since eternal’ words could 
not have an eternal connection with non-eternal objecta. 
This difficulty he tries to overcome (by tacitly aban- 
doning the ground taken by Jaimini, that the Veda containa 


1 My attention was drawn to this pamago by an unpublished treatise by the Rey. 
Prof. Banerjes, of Bishop's College, Oalousta. 
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no references to non-eternal objects, and) by asserting that 
the eternal connection of words is not with individual 
objects, but with the species to which these objects 
belong, and that Indra and the other gods are proved by 
the Veda to belong to species. Sankara then goes on to 
assert, on the authority of Brahma Siitra, i. 3, 28, for- 
tified by various texts from the Vedas and the smritis, 
“that the gods and the world generally are produced 
(though not in the sense of evolution out of a material 
cause) from the word of the Vedas (see p. 4, and note, 
pp. 4 and 5) in the form of sphota, This last terni will 
be explained below. It should also be noticed here that 
in another place (i. 1, 8) the Brahma Siitras (see note 
89, in pp. 51, 52) declare that Brahma was the source 
of the Veda, and that, on this foundation, Sankara argues 
that Brahma must be omniscient. If, however, the 
Vedas are eternal and apparently self-existent, it is not 
easy to see how they can be at the same time the work 
of Brahma, and a proof of his omniscience,* 

In opposition to the tenets of the Mimansakas, who 
hold the eternity (or the eternal self-existence) of the 
Veda, and to the kindred dogmas of the Vediinta, as just 
expounded, Gotama, the author of the Nyaya aphorisms, 
denies (Section viii. pp. 73-81) the eternity of sound; 
and after vindicating the Veda from the charges of 
falsehood, self-contradiction, and tautology, deduces its 
authority from the authority of the wise, or competent, 

9 It is trae that S'ankara gives an alternative interpretation of this Sata, vis., 
that it may bo understood ax meaning that the Vedas, eta,, are “ the nource, or cause, 
or proof of Him, is, by ovabling us rightly to understand his nature.” (Yosh 
Hiranam promiyom days Brekmeno yathieat weripidhigems). But the explane- 
tion given in the tert is the fint given, and it is not repudiated by Biankere. 800 
Ballantyne's Aphorisms of the Vedinta, pp. 7-10. 
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person who was its author. It does not clearly appear 
from Gotama’s aphorism who the wise person was whom 
he regards as the maker of the Veda. If he did not 
believe in a God, (see Appendix, note y. p. 216), he 
must have regarded the rishis es its authors. The later 
Naiydiyika writers, however, as the author of the Tarka 
Sangraha (Appendix, p. 209) and of the Kusumanjali 
(Appendix, pp. 211-216) clearly refer the Veda to 
Tevara (God) as its framer. Udayana, the author of 
the Kusumanjali, controverts the opinion that the ex- 
istence of'the Veda from eternity can be proved by 
a continuous tradition, as such a tradition must, he 
says, have been interrupted at the dissolution of the 
world, which preceded the existing creation (see above, 
pp. xi. xiii.) He, therefore (as explained by his com- 
mentator), infers an eternal and omniscient author of the 
Veda; asserting that the Veda is paurusheya, or derived 
from a personal author; thet many of its own texts 
imply this; and that the appellations given to its par- 
ticular $akhas or recensions, are derived from the names 
of those sages whose persons were assumed by Jévara, 
when he uttered them at the creation. 

Kapila, the author of the Sainkhya Aphorisms (pp. 
81-86), agrees with the Nydaya aphorist in denying 
the eternity of the Veda, but, in conformity with his 
own principles, differs from Gotama in denying ite 
derivation from @ personal (¢.e., here, a divine) author, 
because there was no person (é.¢., 28 his commentator 
‘explains, no God) to make it. Vishnu, the chief of 
liberated beings, though omniscient, could not, he 
argues, have made the Veda, owing to his impassive- 
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ness, and no other person could have done so from 
want of omniscience. And even if the Veda have been 
uttered by the primeval Purusha, it cannot be called 
his work, as it was breathed forth by him unconsciously. 
(Compare the passage from the Vedintist Sankara, pp. 
104 and 105.) Kapila agrees with Jaimini in ascribing 
a selfdemonstrating power to the Veda, and differs from 
the Naiyayikas in not deriving its authority from correct 
knowledge possessed by an utterer. He proceeds to 
controvert the existence of such a thing as sphota (a 
modification of sound which is assumed by the Miman- 
sakas, and described as single, indivisible, distinct from 
individual letters, existing in the form of words, and 
constituting a whole), and to deny the eternity of 
sound, : 

In the ninth Section (pp. 86-107) some short reason- 
ings in support of the supernatural origin of the Veda are 
quoted from ‘the Nyaya-mala-vistara (a condensed ac- 
count of the Miminsa system) and from the Vedartha- 
prakiisa (the commentary on the Taittiriya Yajur-veda). 
The arguments in both passages (pp. 86-89) are to the 
same effect, and contain nothing that has not been 
already in substance anticipated in the preceding sum- 
maries of the Mimansa doctrine. In reference to their 
argument that no author of the Veda is remembered, I 
have noticed here that the supposition which an objector 
might urge, that the rishis, the acknowledged stterere 
of the hymns, might also have been their authors, ia 
guarded against by the tenet, elsewhere maintained by 
Indian writers, that the rishis were merely seers of the 
pre-existing sacred texts. Some further passages are next 
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adduced (pp. 90-96) from the Nyaya-mali-vistara, from 
Kullika’s commentary on Manu, and from Sankara 
Acharyya, to show that a distinct line of demarcation is 
drawn .by the scholastic writers between the Veda, on 
the one hand, and all other classes of Indian scriptures, 
such as the smriti (including the Institutes of Manu, 
the Puranas, and Itihisas, etc.), on the other, the first 
being regarded as an independent and infallible director, 
while the others are (in theory) held to be only authori- 
tative guides, in so far as they are founded on, and 
coincide with, the Veda, The practical effect of this 
distinction is, however, much lessened by the fact that 
the ancient sages (such as Manu), the authors of the 
smritis, are looked upon as having had access to Vedio 
texts now no longer extant, as having held communion 
with the gods, and as having enjoyed a clearness of 
intuition into divine mysteries which is denied to later 
mortals, Sankara, however (as shewn in pp. 97-99), 
does not regard all the ancients as having possessed this 
infallible insight into truth, but exerts all his ingenuity 
to explain away the claims (though sanctioned by an 
Upanishad) of Kapila, who was not orthodox, according 
to his Vedantio standard, to rank as an authority. In 
his depreciation of Kapila, however, Sankara is opposed 
to the Bhigavata Purana and other standard works (pp. 
99-100). I then proceed to observe (pp. 101-103) that 
though in ancient times the authors of the different 
philosophical systems (Daréanas) no doubt asserted 
the truth of their respective opinions, in opposition 
to all the antagonistic systems, yet in modern times 
the superior orthodoxy of the Vedanta appears to be 
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generally recognized; while the authors of the other 
systems are regarded, eg., by Madhusidana Serasvati, 
as, amid all their diversities, having in view, as their 
ultimate seope, the support of the Vedantie theory. 
The same view, in substance, is taken by Vijnana 
Bhixu, the commentator on the Sankhya Sitras, who 
(Appendix, pp. 217-226) maintains that Kapila’s system, 
though atheistic, is not irreconcilable with the Vedanta 
and other theistic schools, as its denial of an Isvara 
(God) is only practical, or regulative, and merely en- 
forced in order to withdraw men from the too earnest 
contemplation of an eternal and perfect Deity, which 
would impede their study of the distinction between 
matter and spirit. To teach men this discrimination as 
the great means of attaining final liberation, is one of 
the two main objects, and strong points, of the Sankhys 
philosophy, and here it is authoritative; while its 
atheism is admitted to be its weak side, and on this 
subject it has no authority. Vijnine Bhixu goes on to 
say that it is even supposable that theistic systems, in 
order to prevent sinners from atteining knowledge, may 
lay down doctrines partially opposed to the Vedas; and 
that though in these portions they are erroneous, they 
will still possess authority in the portions conformable to 
the éruii and emri#i, He then quotes a passage from the 
Padma Purana, in which the god Siva tells his consort 
Parvati that the Vaiseshika, the Nyaya, the Sankhya, 
the Purva-mimansé Darbanas, and the Vedantic theory 
of illusion, are all systems infected by the dark or éamase 
principle, and consequently more or less unauthoritative. 
All theistic theories, however, are, as Vijnina Bhixn 
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considers, authoritative, and free from error on their 
own special subject. And as respects the discrepancy 
between the Sankhya and the Vedanta, regarding the 
unity of Soul, he concludes that the former is not 
devoid of authority, as the apparent diversity of Souls 
is acknowledged by the Vedanta, and the discrimina- 
tive knowledge which the Sénkhya teaches to the em- 
bodied soul is an instrument of liberation; and thu’ the 
two varying doctrines, if regarded as the one practical 
(or regulative), and the other real (or transcendental), 
will not be contradictory. 

After thus deviating into the Appendix, I revert to 
the close of Section ninth (pp. 103-109) where it is 
shewn that the distinction drawn by the Indian com- 
mentators between the superhuman Veda and its human 
appendages, the Kalpa Sutras, eto., as well as the smritre, 
is not borne out by certain texts which I have citéd 
from fhe Vrihad Aranyaka and Mundaka Upanishads. 
These two ancient treatises seem to place all the dif- 
ferent sorts of Sdstrae or scriptures (including the four 
Vedas) in one and the same class, the former speaking of 
them all promiscuously as being the breath of Brahma, 
while the latter describes them all (except the Upani- 
shads) as being parts of the “inferior science,” in opposi- 
tion to the ‘superior science,” or knowledge of Brahma. 
In the same spirit as the Mundaka, the Chhandogya 
Upanishad also, as quoted in the Appendix (pp. 186, 
187), includes the four Vedas in the same list with 
8 variety of miscellaneous Sastraz (which Narada has 
studied without getting beyond the confines of exoteric 
knowledge), and never intimates (unless it be by placing 
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them at the head of the list) that the former can claim 
any superiority over the other works with which they 
are associated. 

In Section tenth (pp. 107-113) the arguments in sup- 
port of the Veda, adduced in the philosophical systems, 
and by the various commentators, as above summarised, 
are recapitulated, and some remarks are made on these 
reasonings. My observations are chiefly directed to 
shew that the rishis are proved by the contents of the 
hymns to have been their real authors; and that 
numerous events which have occurred in time, are un- 
doubtedly mentioned in the Vedas. This, as we have 
seen (above, p. xiv.) is admitted by Sankara. 

The Second Chapter (pp. 114-183) exhibits the 
opinions of the rishis in regard to the origin of the 
Vedio hymns. It is intended to shew in detail that, 
though some at least of the rishis appear to have 
imagined themselves to be inspired by the gods in 
the expression of their religious emotions and ideas, 
they at the.same time regarded the hymns as their 
own compositions, or the compositions of their fore- 
fathers, distinguishing between them, as new and old, 
and describing their own authorship in terms which 
could only have been dictated by a consciousness 
of its reality. The first, second, and third Sections 
(pp. 116-140) contain a collection of passages from the 
Rig-veda in which a distinction is drawn (1) between 
the rishis as ancient and modern, and (2) between the 
hymns as older and more recent; end in which (3) the 
rishis describe themselves as the makers, fabricators, or 
generators of the hymns; with some additional texts in 
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which such authorship appears to be implied, though it 
is not expressed. Section fourth (pp. 141-164) contains 
a variety of passages from the same Veda, in which 
(1) a superhuman character or supernatural faculties are 
ascribed to the earlier rishis; (2) the idea is expressed 
that the praises and ceremonies of the rishis were sug- 
gested and directed by the gods in general, or, in par- 
ticular, by the goddess of speech, or by some other or 
others of the different deities of the Vedic pantheon. To 
illustrate, and render more intelligible and probable, the 
opinions which I have asoribed to the old Indian rishis, 
regarding their own inspiration, I have quoted (in the 
same Section, pp. 165-171) a number of passages from 
Hesiod and Homer to shew that the early Greek 
bards entertained similar belief. I then advert (pp. 
170-171) to the remarkable divergence between the 
later religious histories of Greece and of India. I next 
enquire briefly (in pp. 171-172) ‘in what way we can 
reconcile the apparently conflicting ideas of the rishis 
on the subject of the hymns, considered, on the one 
hand, as their own productions, and, on the other, as 
inspired by the gods. Then follow (pp. 172-176) some 
further texts from the Rig-veda, in which a mystical, 
magical, or supernatural efficacy is ascribed to the 
hymns. These are succeeded (pp. 177-181) by a few 
quotations from the same Veda, in which the authors 
complain of their own ignorance; and by a reference to 
the contrast between these humble confessions, and the 
proud pretensions set up by later theologians in behalf 
of the Veda, and its capability of imparting universal 
knowledge. The ideas of the rishis regarding their own 


inspiration differ widely from the conceptions of later 
theorists ; for while the former looked upon the gods, 
who were confessedly mere created beings, as the sources 
of supernal illumination, the latter either regard the 
Veda as eternal, or refer it to the eternal Brahma, or 
Tevara, as its author. The fifth and last Section (pp. 
181-183) adduces some texts from the Svetisvatara, 
Mundake and Chhindogya Upanishads, which show the 
opinions of the writera regarding their own inspiration, 
or that of their predecessors. 


I have stated above that my primary design in the 
composition of this work, has been to aid the researches 
of Indian students and their European preceptors. But 
the volume, with all its imperfections, may perhaps 
also possess a certain interest for the divine and the 
philosopher, as furnishing a few documents to illustrate 
the course of theological opinion in a sphere far removed 
from the ordinary observation of the European student,— 
8 course which, quite independently of the merits of the 
different tenets involved in the enquiry, will, I think, 
be found to present a remarkable parallel in various 
respects to that which is traceable in the history of 
those religious systems with which we are most familiar. 
In both cases we find that a primitive age of ardent 
emotion, of simple faith, and of unarticulated beliefs, 
‘was succeeded by a period of criticism and speculation, 
when the floating materials handed down by preceding 
generations were compared, classified, reconciled, de- 
veloped into their consequences, and elaborated into 
a variety of scholastic systems. 
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For an account of the printed works or MSS. from 
which my Sanskrit extracts have been made, I may 
tefer to the Prefaces of the First and Second Parts. 
And sources not there mentioned, are, I think, specified 
in the body of the work. 

In regard to the texts quoted from the Rig-veda, I 
have derived the same sort of assistance from the French 
version of M. Langlois, which has been acknowledged 
in the Preface to the Second Part, p. vi. I am also 
indebted for some of the Vedio texts to Bochtlingk and 
Roth’s Lexicon, 

In this volume, as the reader will perceive, the Sans- 
krit extracts are entirely printed in the Roman charac- 
ter. I have no abstract preference for this mode of 
presenting Indian words; but its adoption has saved me 
much labour in the way of transcription, and it has also 
the advantage of being somewhat more economical. 
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THIRD. 


CHAPTER I. 


OPINIONS REGARDING THE ORIGIN, DIVISION, INSPIRATION, AND 
AUTHORITY OF THE VEDAS, HELD BY INDIAN AUTHORS 8UB- 
SEQUENT TO THE COLLECTION OF THE HYMNS. 


In the preceding volume, I have farnished a general account 
of the ancient Indian writings, which ere comprehended under 
the designation of Veda or Sruti. These works, which, as we 
have seen, constitute the earliest literature of the Hindus, are 
broadly divisible into two classes: (1) The Mantras or hymns, 
in which the praises of the gods are sung and their blessing is 
invoked ; (2) the Brahmanas, which embrace both the liturgical 
institutes in which the ceremonial application of those hymns 
ig prescribed, and the Aranyakas and Upanishads, or theolo- 
gical treatises in which the spiritual aspirations which were 
gradually developed in the minds of the more devout of the 
Indian sages are preserved. It is, therefore, clear that the 
hymns constitute the original and, in some respects, the most 
essential portion of the Veda; that the Brabmanas arose out of 
the hymns, and are subservient to their employment for the pur- 
poses of worship ; while the Upanishads give expression to ideas 
of a spiritual and mystical character which, though to some ex- 
tent discoverable in the hymns and in the older portion of the 
Brahmanes, are much farther matured, and assume a more 
exclusive importance, in these later treatises. 

T content myself at present with referring the reader who 
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desires to obtain » fuller idea of the nature of the hymns, and of 
the attributes there ascribed to the divinities to whom they are 
addressed, to the late Professor H. H. Wilson's translation of 
the earlier portion of the Rig-veda, and to the dissertation which 
he has prefixed to the first volume. At a later stage of this 
work, I hope to return to the mythology of the Veda, and to 
compare tha conceptions which the rishis entertained of the 
different objects of their worship, with those representations of 
the deities who bore the same names, which occur in Indian 
writings of a later date, whether mythological or theological. 
The task to which I propose in the meantime to devote my- 
eelf, is to supply some account of the opinions entertained by 
Hindu writers, ancient and modern, in regard to the origin and 
suthority of the Vedas. With this view I intend to collect from 
the Indian writings of the later Vedic era (the Brahmanas and 
Upanishads) as well as from the books, whether popular or 
scientific, of the post-vedic period (the Puranas, the Itihasas, 
the institutes of Manu, the commentaries on the Vedas, the 
aphorisms of the Darganas, or systems of philosophy, and their 
commentators) such passages as refer to the origin, division, 
inspiration, and authority of the Vedss, and to compare the 
opinions there set forth with the ideas entertained on aome of 
these subjects by the writers of the hymns themselves, as dis- 
ooverable from numerous passages in their own compositions. 


The mythical accounts which are given of the origin of the 
Vedas are mutually conflicting. In some passages they are said 
to have sprung from fire, air, andthe sun. In other texta they 
are said to have been produced by the creator Brahms from his 
different mouths, or by the intervention of the Gayatzt, or to have 
sprung from the goddess Sarasvatt. I proceed to adduce these 
several passages, 
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Sect. I.—Elemental origin of the Vedas according to the Brakmanas, 
Upanishads, and Institutes of Manw. 

1 commence with a passage from the Satapathe Brahmana, 
xi, 5, 8, 1 ff Prajapatir va idam agre asit | Eka eva so 
*kimayata syim prajiyeya iti | So 'sramyat sa tapo 'tapyata | 
tasmach chrintat tepnat trayo loka asrijyanta | prithivy anta- 
ricam dyauh | sa imams trin lohan abhitatapa | tebhyas tapte- 
dyas trin’ jyotihmshy ajayanta agnir yo 'yam pavaie séryah | 
8a imani trini jyotimshy abhitatépa | tebhyas taptebhyas trayo 
ved& ajdyanta agner rigvedo vayor yajurvedah sarydt sima- 
vedak | sa imams trin vedan abhitatapa | tebhyas taptebhyas 
trini sukrany ajdyanta bhar ity rigvedad bhuva iti yajurcedat 
sour iti simavedat | Tad rigvedenaiva hotram akurcata | yajur- 
vedena Gdhvaryavam simavedena udgitham yad eva trayyai 
vidydyai sukram tena brakmateam uchchakrama. “ Projipati 
was formerly this universe [i.¢. the sole existence]. Being 
alone, he desired, ‘may I be, may I become.’ He toiled, he 
performed austerity. From him, when he had eo toiled, and 
performed austerity, three worlds were created,—earth, atmo- 
sphere, and sky. He brooded over [i.¢, infused warmth into} 
these three worlds. From them, thus brooded over, three lights 
were produced,—fire, this which purifies (i.e. pavana, or the 
air), and the sun, He brooded over these three lights. From 
them so brooded over, the three Vedas were produced,—the 
Rig-veda from fire, the Yajur-veda from air, and the Sama-veda 
from the eun, He brooded over these three Vedas. From them 
80 brooded over, three seeds [or essences] were produced,—biar 
from the Rig-veda, biveah from the Yejur-veda, and sear from 
the Sama-vede. Hence, with the Rig-veda they performed the 
fonction of the hotyi; with the Yajur-veda, the office of the 
adhveryu ; with the Sama-veds, the duty of the udgatri; while 
the function of the brahman arose through the essence of the 
triple science [i.e. the three Vedas combined]).” 

Chhandogya Upanishad.—A similar passage (already quoted 
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in Part Second, p. 200) occurs in the Chhandogya Upanished 
(p. 288 of Dr. Réer’'s Ed.) Prajapatir lohan abhyatapat | 
teshdth tapyamandnd® rasan pribrihad agnim prithioya vdyum 
antarizad Qdityam dicak | 2a et&s tisro devatt abhyatapat | 
tisith tapyamananam rasin prabrihad agner richo viyor ya- 
jimshi sma adityat | sa etaé traywth vidytm abhyatapat | tasyas 
tapyamandyd rasin prabrihad bhar iti rigbhyo bhuver iti yajur- 
bhyab svar iti stmabhyak. “‘ Prajapati brooded over the worlds, 
aud from them so brooded over, he drew forth their essences, 
viz, fire from the earth, air from the atmosphere, and the sun 
from the sky. He brooded over these three deities, and from 
them, so brooded over, he drew forth their essences,—from fire 
the Rik verses, from air the Yajush verses, and from the sun the 
Sama verses. He then brooded over this triple science, and 
from it, so brooded over, he drew forth the easences,—from Rik 
verses the syllable 54@r, from Yajush verses bhua, and from 
Same verses svar,”? 

Manu,—The same origin is assigned to the three Vedas in 
the following verses, from the account of the creation in Manu 
i, 2128, where the idea is no doubt borrowed from the Brah- 
manss :—Sarveshiniu sa ndmaéni karmanicha prithak pyithak | 
Veda-tabdebhya evidau prithak samsthiicha nirmame \ Kar- 
mitmandficha devindih so ‘srijat praninam prabhuh | sddhya- 
naficha ganath siemath yajfatichaiva sanitanam | Agni-viyu- 
ravibhyastu trayam brakma sandtanam \ dudoha yajhasiddhyar- 
tham rig-yajub-sima-laxanam. “He [Brahms] in the begin- 
ning fashioned from the words of the Veda? the names, functions, 


1 Passages to the sume cffect are to be found in the Aitereys (vy. 32—84) and Keu- 
shitaki Brahmanes. The letter is translated by Weber in his Ind. Stud. 4i. 303, ff. 

+ Kullike wrongly explains this to mean, “ Having understood them from the words 
of the Veda ( Vada-éabdediys ova avagemys).” It is similarly said in the Vichgu Pur. i. 
&, 58, © (p. 43 of Wilson's Trans.) Wome riipsiichs Shitinah krityanahehe prover 
tHonem | Feda-sabdebhys ovideu devidinats chckire sa} | rishi namadheyani 
yethi-veda-irutini ost | yatho-wiyoge-yooyinl serowhin api wo ‘karot, “In the 
‘Deginning he ordained, from the words of the Veda, the names, forme, and fonctions 
of the gods end other orestures. He also assigned the names end the reepective 
offices of all the rishis, an handed down by the Vedas.” The same idea is repented in 
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and conditions of all [creatures]. That Lord also created the 
eubtile order of active end living deities, and of Sadhyas, and 
eternal sacrifice, And in order to the performance of sacrifice, 
he drew forth from fire, from air, and from the sun, the triple 
eternsl Veda, distinguished as Rik, Yajush, and S&man.” 
Kullaks Bhatta, the commentator, annotates thus on this 
passage :—Sandtanam nityam | vedipaurusheyatva-paxo Manor 
abhimatah | parva-kalpe ye vedas te eva Paramatma-mirtter 
Brahmanah sarcgjfiasya smrity-aradhah | tan eva halpadao 
agni-vayw-rovibhya achaharsha \ srautaécha ayam artho na 
éanhaniyah | tathacha srutih |‘ agner rigvedo vayor yajurceda 
Adityat simaveda’ iti. “The word sandtana means ‘ eternally 
pre-existing.’ The doctrine of the superhuman origin of the 
Vedes is maintained by Manu. The same Vedas which 
[existed] in the previous mundane ora (Kalpa) were preserved 
in the memory of the omniscient Brahma, who was one with the 
supreme spirit. It was those same Vedas that, in the beginning 
of the [present] Kalpa, he drew forth from fire, air, and the sun: 
and this dogma which is founded upon the Veda is not to be 
questioned, for the Veda says, ‘The Rig-veda comes from fire, 
the Yajur-veda from air, and the Same-veda from the sun.’” 
Another commentator on Manu, Medhatithi, explains this 
paseage in @ more rationalistic fashion, ‘by remarking that the 


the Mehabhirata, B'antiperva, 8,583 :—Risheyas tapasd vadin adhysishenta diea- 
nitam | Anddinidhand vidya vag wteriah{a coayambhue | Adan vademay’ dioyl yateh 


wide nirminite sa tioarah. “Through devotion the rishis studied the Vedas both 
dsy and night. In the beginning, wisdow, without beginning or end, divine specks, 
formed of the Vedas, was sent forth by SvayambhOi (the self-existent]: from her all 
activities [are derived]. It is from the words of the Veda that that Lord ix the 
beginning frames the names of the rishis, the oreetions which are [recorded ?] ix the 
‘Vedas, the various forms of beings, and species of works.” In his introductory 
verses, Midhavs, the anthor of the Vedirthe-prakise, or Commentary on the 
‘aittiziya Ganhitl, thus addressees Mabideva:—Yesys witasitess vedi ye salebhyo 
*Rhilehi Jagat | Niemame tom ahem cands vidyiGirthan Makeiverem. “T reverence 
Mahotvars, the hallowed abode of sacred knowledge, whose breeth the Vedas are, 
and who from the Vedas formed the whole universe.” We shall moet this idea again 
farther on. 
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Rig-veda opens with a hymn to fire, and the Yajur-veda with 
one in which air is mentioned.”—Colebr. Misc. Hes, i. p. 11, note. 

To the verses from Manu (i. 21—23) just cited, the following 
from the second book may be added, partly for the purpose of 
completing the parallel with the passages previously adduced 
from the Satapatha Brahmans and the Chhandogya Upanishad ; 
Mann ii. 76, ff. Akdrafichipy ukdraficha makdraftcha Praja- 
patih | Vedatrayad niraduhad bher-bhuoah-evar iti cha | 
77. Tribhya eva tu vedebhyak pidam padam adaduhat \ tad ity 
richo'syah sivitryah parameshthi prajapatih |... 81. Omhara- 
parvikis tisro mahdnythyitayo ‘eyayah | Tripada chaiva gayatrt 
vijteyam brakmano mukham, 76. “ Prajapati also milked out 
of the three Vedas the letters a, «, and m, together with the 
words dher, bhuvah, and svar, 77, The same supreme Praja- 
pati also milked from each of the three Vedas one of the [three] 
lines of the text called savitri [or gayatrt], beginning with the 
word iad,* 81, The three great imperishable particles (shar, 
bhuvah, svar) preceded by om, and the gayatrt of three lines, are 
to be regarded as the mouth of the Veds [or Brahma].” 


Szor. I.—-Origin of the Vedas according to the Vishpu and Bhagavata 
Purana, the Veihed Aranyaka Upanithad, the Harivanéa, the 
Mahabharata, the Rig and Atharva Vedas; ctornity of the Veda; 
smiecollancons statements regarding it. 


In the Vishnu and Bhagevats Puranas we find a quite dif- 
ferent tradition regarding the origin of the Vedas, which in these 
works are said to have been created by the four-faced Brahma 
from his several mouths. Thus the Vishnu Pur. says, i. 5, 
48, ff. :—G@ayatraicha richaschaiva trivrit-sima-rathantaram | 
Agnishtomaticha yajfldndsh nirmame prathamad mukhat | ya- 
jihehi traishtubham chhandak stomath pattchadaiam tatha | 
Vyihat sima tathokthatcha daxindd asrijad mukhat | sdmani 
jagatichhandah stoma saptadaéam tatha | vairapam atirdtrah- 


> This toxt, Big-vede ii. 62, 10, will be quoted in the sequel. 
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cha paschimad asrijad mukkat | ckavithdam atharodnam aptor- 
yamanam evacha | Anushtubham ea vairijam utiardd aszijad 
muhhat, ‘Brom his first mouth Brahma formed the gaydfra, 
the ik verses, the trivrit, the sdma-rathaniara. From his 
southern mouth he created the yajusk verses, the drishtubh 
metre, the panchadaéa-stoma, the vyikat-eama, and the ukthas. 
From his western mouth he formed the séma verses, the jagatt 
metre, the saptadaga-stoma, the vair@pa, and the atiratra. 
rom his northern mouth he framed the ekavinga, the atharvan, 
with the anusktubh and virdj metres.”* 

In like manner it is said, but with variations, in the Bhaga- 
vata Purana iii, 12, 34, and 37 ff. :—Kadachid dhyadyatak srash- 
fur ved& dsams chaturmukhat | hatham sraxyamyaham lohin 
samavetiin yatha purd |... Rig-yajub-samatharedkhyan vedan 
parcadibhir mukhaih | éastram ijydm stutistomam prayaschittam 
vyadhat kramat, “ Once the Vedas sprang from the four-faced 
creator, as he was meditating ‘how shall I create the aggregate 
worlds as before?’... He formed from his eastern and other 
months the Vedas called Rik, Yajush, Saman, and Atharvan, 
together with praise, sacrifice, hymns, and expiation.” And in 
verse 46 it is stated that the wsinih metre issued from his haira, 
the gayatrt from his skin, the trishtubh from his flesh, the 
anushtubh from his tendons, the jagaft from his bones.” ( Zas- 
Yyoshnig astl lomebhyo gaytiricha tvacho vibhoh | trishtup math- 
eat snuto ‘nushtup jagaty asthnah Prajapateh.) 

Vrihad Aranyaka.—According to the following passage of the 
Vrihad Aranyaka Upanishad (p. 455 of Réer’s Ed. and p. 179 
of ‘Trans.=Satapatha Brahmans, p. 1064) the Vedas, as well as 
other sastras are the breath of Brahma :—Sa yatha ardrendh- 
dgner abhyahitat prithag dhamé viniécharanti evamh vf are ‘sya 
mahato bhataaya nidvasitam etad yad rigvedo yajurcedah sima- 
vedo 'tharotngirasa itihasah purdnath vidya upanishadah é 

4 Boo Wileon’s Trans. p. 42. As it is suficient for my purpose thet certain parts 


of the different Vedss are intended by the several terms employed in this pemege, 
T have left them all untranslated. 
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autrdiny Gnusyakhyinini ryatkhyandni asyaiva etini sarvini ni- 
évasitani. “As from a fire made of moist wood various modifi- 
cations of smoke proceed, so is the breathing of this great Being 
the Rig-veda, the Yajur-veda, the Sama-veds, the Atharvingi- 
vases, the Itihasas, Puranas, science, the Upanishads, verses 
(slokas), aphorisms, comments of different kinds—all these are 
his breathings.”* 

It is curious that in this passage the Vedas appear to be 
classed in the same category with various other works, such 
as the Sutras, from some st least of which (as we shall see 
further on), they are broadly distinguished by later writers, who 
regard the former (including the Brahmanas and Upanishads) 
as of superhuman origin, while this character is expressly denied 
to the latter, which are represented as paurusheya, or merely 
human compositions. 

Harivanéa.—In the first section of the Harivanéa, v. 47, the 
creation of the Vedas by Brahma is thus briefly alluded to:— 
Richo yajamshi stmani nirmame yajhasiddhoye | sadhyds tair 
ayajan devan ity evam anususruma. “In order to the accom- 
plishment of sacrifice, he formed the Rik, Yajush, and Sama 
verses: with these the Sadhya&s worshipped the gods, as we have 
heard.” 

The following is a more particular account of the same event 
given in another part of the same work; Harivanés, verse 
11,616 :—TZato ’srijad vai tripadam gayatrim cedamataram | 
Akarochchaiva chaturo vedin gayatri-sambhavin. After fram- 
ing the world, Brahma “ next created the gayaéri of three lines, 


* In another part of the same Upsnishad (pp. 60—68 of Dr. Raer’s Ea.) Praj 
[{demtifie’ with Death, or the Devourer] is said to have produced each (epcech), and 
through her, together with Soul, to have created all things, including the Vedas:— 
26 lays wach tens Timond idem sarvem asrijets yas idan biishe yicho yajiiehi 
simiint ohhendaliet yafizn prajaa pation. “By that speech and that soul he created 
all things whatsoever, Rik, Yajush, and Sima texts, motres, ascrifloes, creetures, 
animals.” And in « subsequent text of the same work (p, 290) it is ssid :—TZsyo 
vedi oto wa | vigevs rig-vedo mano yajur-vedsh prinsh sima-vedah. “Tho three 
‘Vodss aro {identifiable with} thess three things [epeceb, mind, and life]. Speech is 
the Rig-vede; mind the Yajur-veda; and life, the Sama-veds.”” 
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mother of the Vedas, and also the four Vedes which sprang from 
the gdyatri.” 

A little forther on we find this expanded into the following 
Piece of mysticism, verse 11,665, fi. :—Samahita-mand Brahma 
moxapriptena hetund | chandra-mandala-samsthindj jyotistejo 
makat tada | Pravigya hridayon wiprat giyatrya nayandntare | 
Garbhasya sambhavo yascha chaturdhé purushitmakah | Brakma- 
tejomayo ‘eyaktah sAsvato 'tha dhruvo ‘cyayah | na chendriya- 
gunair yukto yuktas tejogunena cha | chandramésu-vimala-prakhyo 
bhrajishnur varna-samsthitah | Netrabhyam janayad deva yig- 
vedam yajusha saka | simavedafcha jihodgrid atharvanaficha 
mirddhatah | Jatamairastu te vedah xetram vindanti tativa- 
tah | Tena vedatoam apannd yasmad vindanti tatpadam | Te 
srijanti tada veda brakma piroamh sandtanam | Purusham div- 
yaripabham svaih svair bhavair manobhavaih. “For the 
emancipation of the world, Brabms, sunk in contemplation, 
issuing in a luminous form from the region of the moon, 
penetrated into the heart of Gayatri, entering between her 
eyes. From her there was then produced a quadruple being, 
lustrous as Brahmé, indistinct, and eternal, undecaying, de- 
void of bodily senses or qualities, distinguished by the attri- 
bute of brilliancy, pure as the rays of the moon, radiant, and 
embodied in letters. The god fashioned the Rig-veda, with the 
Yajush, from his eyes, the Sima-veda from the tip of his tongue, 
and the Atharvan from his head, These Vedas, as soon as they 
are born, find a body (wetra). Hence they obtain their charac- 
ter of Vedas, because they find (vindanti) that sbode. These 
Vedas then create the pre-existent eternal brahma (sacrifice or 
ceremonial), a being of celestial form, with their own mind-born 
qualities.” 

T extract another passage on the eame subject from a later 
section of the same work, verses 12,425, ff. When the Supreme 
Being was intent on creating the univeree, Hiranyagarbhe, or 
Prajapati, issued from his mouth, and was desired to divide him- 
self,—s process which he was in great doubt how he should 
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effect. The text then proceeds :—Jti chintayatas tasya om ity 
evotthitah svarah | sa bhumao antarize cha nike cha kritavan 
wanam | Tafichaiwabhyasatas tasya manah-saramayam puna | 
hridayad deva-devasya vashatkarak samutthitah | bhamyanta- 
rivandkandm bhayak svaratmakah parah | mahasmyitimayah 
punyd mahavythzitayo 'bhavan | chhandasam pravard deot cha- 
turvimédeara *bhavat | Tatpadam samsmaran dinyam savitrim 
akarot prabluh | rik-sdmitharca-yajushas chaturo bhagavan 
prabhuh | chakara nikhilan vedan brakmayuktena karmana. 
“While he wes thus reflecting, the sound om issued from him, 
and resounded throughout the earth, atmosphere, and sky. 
While the God of gods was again and again repeating this, the 
essence of the mind, the vashatkdra proceeded from his heart, 
Next, the sacred oydAritis (shar, bhuvak, svar) formed of the great 
émriti, the most excellent emblems of earth, atmosphere, and 
ky were produced. Then appeared the goddess, the most excel- 
lent of metres, with twenty-four syllables [the gayatri]. Re- 
flecting on the divine text [beginning with] ¢ad, the Lord formed 
the sdvitrt. He then produced all the Vedas, the Rik, Saman, 
Atharvan, and Yajush, with their prayers and rites.” (See 
also the passage from the Bhag. Pur. xii. 6, 37, ff., which will be 
quoted in a following section.) 

Mohabhirata—The Mababbirata in one passage speaks of 
the goddess Sarasvati as the mother of the Vedas. Santi P. 
‘verse 12,920 :— Vedanam mataram pasya matstham devim Sarax- 
vatim. “ Behold Sarasvati, mother of the Vedas, abiding in me.” 

I will add here two passages, of a somewhat similar character, 
from the Rik and Atharva Sanhitas, though they ought, strictly 
speaking, to have been reserved for the next chapter. 

Rig-veda,—In the 9th verse of the Purushea Sakte (already 
quoted in Part First, pp. 7 and 8), the three Vedas are said to 
have been derived from the mystical victim Purusha. “ From 
that universal sacrifice were produced the hymns called Rik and 
Samen, the metres, and the Yajush.” 

z—In regard to the origin of two of the Vedas, 
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the Atharva-veds says, xix. 54, 3 :—Kalad rickah samabhavan 
yajuk halad ajayata. “From time the Rik verses sprang ; the 
‘Yajush sprang from time.”* 

Manu.—According to the verses in Manu, xii. 49, 50, quoted in 
Part First of this work, p. 18, the Vedas, with the other beings 
and objects named along with them, conatitute the second mani- 
festation of the sativa guna, or pure principle; while Brahmi is 
placed in a higher rank, as one of the first manifestations of the 
same principle. The word Veda in thie passage is explained by 
Kulltka of those “‘ embodied deities, celebrated in the Itihisaa, 
who preside over the Vedas.” ( Vedabhimaninyaicha devata vig- 
rahavatya itihasa-prasiddah.) 

Vishnu Purana,—At the end of Section 6 of the third book of 
the V, P. (p. 285 of Wilson’s Trans.) we have the following asser- 
tion of the eternity of the Veda:—Jti sakhah prasankhyatah 
sakhabhedas tathaiva cha \ karttaraschaiva sakhandm bhedahetus 
tathoditah | sarvamanvantareshveva stkhabhedah samah emyitah | 
Prajapaty srutir nity tadvikalpas to ime dojja. “Thus the 
Sakhas, their divisions, their authors, and the cause of the divi- 
sion have been declared. In ali the manvantaras the divisions 
of the Sakhas are recorded to be the eame, The éruti (Veda) 
derived from Prajapati (Brahma) is eternal: these, o Brahman, 
are only its modifications.” 

In another passage of the same book, Vishnu is identified with 
the Vedas, Vish. Pur, iii. 8, 19 ff. (Wilson, p. 274) :—Sa ring- 
mayah simamayah sa chatma sa yajurmayah | rig-yajuk-sdma- 
Mrdimd 8a evdtma saririndm | sa bhidyate vedamayah sa veda 
haroti bhedair bahubhih sastkham | sakhapranet& sa samasta- 
sakha jRanasvartpo bhagavén anantah. ‘“ He is composed of the 
Rik, of the Saman, of the Yajush ; he is the soul. Consisting of 
the essence of the Rik, Yajush, and Saman, he is the soul of 


* The Viehgu Parens, 3; 3,14 (Wises ee P- 9), este Tied one serve 
porn cnetepianyerabenesaneh lores purusharipeye Kilertpee cha sthitem. 

“This Brahms is all this universe, existing both as the indiserete and the discrete; 
existing aleo in the form of Purweha and of Kale (time).” 
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embodied spirits. Formed of the Veda, he is divided; he forms 
the Veda and its branches (s#k4ds) into many divisions, Framer 
of the Sakhgs, he is also their entirety, the infinite lord, whose 
essence is knowledge.” 


Bnor, TI—Manw’e conception of the dignity and authority of the Pada, 
with some statements of a diferent tenor from hin and other sorsters. 


Mann employs the following honorific expressions in reference 
to the Vedas (xii. 94 ff.): — Pitri-deva-manushyanam vedas 
chaxuh sandtanam | abakyafichaprameyaticha veda-sastram iti 
sthitif || ¥8 veda-vahyah smyitayo ydécha hischa kudrishtayah \' 
sarods ta nishphalah pretya tamonishtha hi tah smritah || Utpad- 
yante chyavante cha yany ato 'nydni kanichit | Zany aroak- 
halikataya" nishphalany anyitani cha || Chiturcarnyam trayo 
lokts chatoaras chasramah prithak | Bhatam bhavad bhavish- 
yattcha sarcan, vedat prasiddhyati || sabdah sparéaécha rapai- 
cha raso gandhascha patchamak | vedad eva prasiddhyanti pra- 
siiti-guna-karmatah || Bibhartti® sarva-bhutani veda-éastram 
sandtanam | Tasmad etat param manye yaj jantor asya sddha- 
nam || Sainapatyaficha réjyatcha danda-netritoeam eva cha | 
sarca-lohadhipatyatcha veda-sastra-vid arhati || Yatha jata-balo 
vahnir dahyaty ardrin api drumén | tatha dahati vedajha 
karmajam dosham dtmanah | veda-sastrartha-tativajio yatra 
tatrasrame vasan \ Ihaiva loke tishthan sa brakmabhaydya kal- 
pate. “The Veda is the eternal eye of the patriarchs, of gods, 
and of men ; it is beyond human power and comprehension ; 

1 DrisMartha-vihyani “ ahaitysvandandi svargo theosts ity Gdiwi yank cha seat 
terheomilent dovati-' purvadi-nirikeranaimakint osde-viruddhiwi charoske-derie- 
— That is, deduotions from experience of the visible world; such doctrines as 
that ‘besren is bzined by obdimnce to « chaitys,’ and similar Chirvike tenets 
founded on false reasonings, contradicting the existence of the gods, and the efficacy 
of religious rites, and contrary to the Vedas.” —Kuilatka. 
% [danintenatodt. “ From their moderaness."—Kulliks. 
® Hovir agnaw hivyste, vo ‘agnir Edityam upasarpati, tat siryo reimibhir var- 
hati, tonirnem Shevoti, athehe Dhidinim ubpetti-sthisischeti hevir fayate tsi brih- 
mogom, “Tho cblstion is onst into the fire; fire reaches the sun; the mun causes 


rain by his rays; thence food is produced; thus the chlation becomes the cause of the 
generation aod maintenance of creatures; so says a Brabmane.”—-Kulittke. 
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this is a cartain-conclusion. Whatever traditions are spart from 
the Veda, and all heretical views, are fruitless in the next world, 
for they are declared to be founded on darkness. All other 
[books] external to the Vede, which arise and pass away, are 
worthless and false from their recentness of date. The system 
of the four castes, the three worlds, the four states of life, all 
that has been, now ia, or shall be, is made manifest by the Veda. 
The objects of touch and taste, sound, form, and odour, as the 
fifth, are made known by the Veda, together with their products, 
qualities, and the actions they occasion. The eternal Veda sup- 
ports all beings: hence I regard it as the principal instrument 
of well-being to this creature, man. Command of armies, roya) 
authority, the administration of criminal justice, and the sove- 
reignty of all worlds, he alone deserves who knows the Veda. 
As fire, when it has acquired force, burns up even green trees, 
80 he who knows the Veda consumes the taint of his soul which 
has been contracted from works. He who comprehends the 
essential meaning of the Veda, in whatever order of life he may 
be, is prepared for absorption into Brahma, even while abiding 
in this lower world.” 

The following are some further miscellaneous passages of the 
satae tenor, scattered throughout the Institates (Manu ii. 10 ff.): 
—Srutistu vedo vijneyo dharma-sistrantu vai smritih | te sarvdr- 
thesho amimamsye tabhyam dharmo hi nirbabhau | 11. Yo 
‘vamanyeta te male hetw-sastrasrayad drijah | sa sidhubhir 
sakishkaryyo nastiko vedanindakah | 18. ... Dharmat jijfiasa- 
maninim pramanam paramas srutih. “ By éruti is meant the 
Veda, and by smriti the institutes of Jaw: the contents of these 
are not to be questioned by reason, since from them [a know- 
ledge of] duty has shone forth. The Brahman who, relying on 
rationalistic treatises,” shall contemn these two primary sources 

» ‘This, however, st be reed in conjunction withthe precept in xii. 106, which 
declares :—arahais dharmopadateiehe vela-bistritvivedhing | yas terkenimuandhetio 
aa dhermein code nipereh. “He, and bo only is acquainted with duty, who investi- 


getes the injuuations of the rishis, and the precepts of the amrit, by retsonings which 
do not contradiot the Voda.”* 
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of knowledge, must be excommunicated by the virtuous as a 
seeptic and reviler of the Vedas... . 18. To those who are seck- 
ing a knowledge of duty, the éruéi is the supreme authority.” 

In the following passage, the necessity of a knowledge of 
Brahma is asserted, though the practice of ritual observances 
is also inculcated (vi, 82, ff): — Dhydnikam& sarcam evaitad 
yod etad abhisabditam | na hy anadhyatma-vit kaichit hriyapha- 
lam upiénute \ adhiyajiiam brahma japed adhidaivikam eva cha | 
Gdhyatmikaficha satatam vedantabhihitaticha yat | Idam sara- 
nam ajhandm idam eva vijanatam | idam anvichchhatam svar- 
gam idam dnantyam ichchhatam, “ Aj) this which has been 
now declared is dependant on devout meditation: no one who 
is ignorant of the supreme spirit can reap the fruit of ceremo- 
nial acts. Let a man repeat texts relating to sacrifice, texts 
relating to deities, texts relating to the supreme spirit, and 
whatever is declared in the Vedanta. This [Veda] is the refuge 
of the ignorant, as well as of the understanding ; it is the refuge 
of those who are seeking after paradise, aa well as of those who 
are desiring infinity.” 

The following text breathes a moral spirit, by representing 
parity of life as essential to the reception of benefit from religious 
observances (ii. 97):— Vedas tyagascha yajfdscha niyamaécha 
tapamsi cha | na vipradushta-bhavasya siddhish gachhanti karchi-~ 
chit, “The Vedas, almsgiving, sacrifices, observances, austerities, 
are ineffectual to man of depraved disposition.” 

The doctrine which may be drawn from the following lines 
does not seem so favourable to morality (xi. 261, ff.) :--Hatea 
lohin aptmiins trin ainann api yatastatah | Rigvedam dharayan 
vipro nainab pripnoti kitchana | Rikeamhitim trir abhyasya 
yajushihh vt samahitah | simnanh of sarahasyanih sarvapapaih 
pramuchyate | yatha makd-hradam prapya ziptam loshtam vinas- 
yati | tatha duécharitam sarcat vede tricyiti majjati. “A 
Brahman who should destroy these three worlds, and eat food 
received from any quarter whatever, would incur no guilt if he 
retained in his memory the [whole] Rig-veds. Repeating thrice 
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with intent mind the sanhita of the Rik, or the Yajush, or the 
Suman, with the Upanishads, he is freed from all his sins. Just 
asa clod thrown into a great lake is dissolved when it touches 
the water, so does all sin sink in the triple Vede.” 

Considering the sacredness ascribed in the preceding passages 
to all the Vedas, the epithet applied to the Sima-veda in the 
second of the following verses is remarkable (Manu iv. 128, ff.): 
Samadhvando rigyajusht nadhityita kadachana | vedasyadittya 
va'py antam dranyaham adkttya cha | Rigvedo devadaivatyo 
yajurvedastu manushah | Samavedah smyitah pitryas tasmat tas- 
yasuchir dhoanik. “Let no one read the Rik or the Yajush 
while the Saman is sounding in his ears, or after he has read the 
conclusion of the Veds (i.e. the Vedanta) or an Aranyaka. The 
Rig-veda has the gods for its deities, the Yajur-veda has men for 
its objecta, the Sama-veds has the pitris for its divinities, where- 
fore its eound is impure.” 

The scholiast Kulloka, however, will not allow that the Sama- 
veda can be “really impure.” “Tt has,” he says, “only a 
semblance of impurity” (tasmat tasya asuchir iva dhvanih | na 
to asuchir eva). In this remark he evinces the tendency, 
incident to many systematic theologians, to ignore all those 
features of the sacred text on which they are commenting which 
are at variance with their theories regarding its absolute perfec- 
tion, As it was the opinion of his age that the Veda was eternal 
and divine, it was, he considered, impossible that impurity or 
any species of fault could be predicated of any of ita parts; and 
every expression, even of the highest authorities, which contra- 
dicted this opinion, had to be explained away. I am not in a 
position to state how this notion of impurity came to be attached 
to the Sama-veda, The passage perhaps proceeded from the 
adherents of some particular Vedic achool adverse to the Sama- 
veda; but its substance being found recorded in some earlier 
work, it was deemed of sufficient authority to find a place in 
the miscellaneous collection of precepts,—gathered no doubt 
from different quarters, and perhaps not always strictly con- 
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sistent with each other,—which make up the Manava-dharma- 
astra. 

Vishnu Purana.—The following passage from the Vishnu 
Purana, at the close, ascribes the same character of impurity to 
the Sama-veda, though on different grounds, Vish. Pur, ii. 11, 5 
(Wilaon, p. 235) :—Y@ tu saktik par& Viskgor rig-yajub-sima- 
sanjnita | saisha trayi tapaty amho jagatascha hinasti yat | saiva 

Vishgub sthitah athityam jagatah palanodyatah | rig-yajub-stma- 
Bhato 'niah savitur drija tishthati | masi masi ravir yo yas tatra 
tatra hi s2 paré| trayimayt Vishnu-saktir avasthanam karoti vai | 
Richas tapanti pervihne madhyahne'tha yajamshy atha | vyihad- 
rathantaradini samany ahnah xaye ravou | angam esha trayt 
Vishnor rig-yajub-sdma-safjnita | Visknu-saktir avasthanam 
masiditye karoti si | na kevalam ravau saktir vaishgavt 8a tra- 
yimayt | Brahma 'tha Purusho Rudras trayam etat trayima- 
yam | sargadao ringmayo Brahma sthitau Visknur yajurmayah | 
Rudrak sdmamayo 'ntaya tasmat tasydsuchir dhoanip. “The 
supremeenergy of Vishnu, called the Rik, Yajush, and Saman—this 
triad burns up sin and all things injurious to the world. During 
the continuance of the world, this triad exists as Vishnu, who is 
occupied in the preservation of the universe, and in the form of 
the Rik, Yajush, and Saman, abides within the sun. That 
supreme energy of Vishnu, consisting of the triple Veda, dwells 
in the particular form of the sun, which presides over each 
month. The Rik verses shine in the morning sun, the Yajush 
verses in his meridian beams, and the Vrihed rathantara and other 
Sama verses in his declining rays. This triple Veda is the body 
of Vishnu, and this his energy abides in the monthly sun. But 
this energy of Vishnu, formed of the triple Veda, does not reside 
in the sun alone; Brahms, Porusha (Vishnu), and Rudra also 
constitute ® tried formed of the triple Veda. At the creation, 
Brahma is formed of the Rig-veda; during the continuance of 
the universe, Vishnu is composed of the Yajur-veda; and for 
the destruction of the worlds, Rudra is made up of the Sama- 
veda ; hence the sound of this Vede is impure.” 
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Vayu Purana.—Other passages also may be found in works 
not reputed to be heretical, in which the Vedas, or particular 
parts of them, are not spoken of with the same degree of respect 
as they are by Manu. Thus the Vayu Purana gives precedence 
to the Purenaa over the Vedas in the order of creation (i. 56"): 
—Prathamam sarca-sistrinam Purina’ Brakmana smyitam | 
anantaraicha vaktrebhyo vedas tasya vinissritah. “* First of all 
the Sestras, the Purana was uttered by Brahms. Subsequently 
the Vedas issued from his mouths.” 

‘The same Purana says further on in the same section (p. 50 
of Dr. Aufrecht's Catalogue) :— Yo vidyach chaturo vedan san- 
gopanishado dvijah | na chet purdnam samvidyad naiva sa syad 
vichaxanah | Itihasa-purdnablyam vedan samupavrithayet | 
vibhety alpaérutdd vedo mam ayah prakarishyati, “He who 
knows the four Vedas, with their supplements and Upanishads, 
is not really learned, unless he know also the Puranas. Leta 
man, therefore, complete the Vedas by adding the Itihasas and 
Poranas, The Veda is afraid of a man of little learning, lest he 
should treat it injuriously.” 

Brahma-vaicartta. Purana.—The Brahma-vaivartta Purana 
asserts in a yot more audacious manner its own superiority to 
the Veda (i. 48 ff.):—Bhavagan yat toaya prishfam jhatam 
sarvam abhipsitam | sarabhatam purdneshu Brakma-vaivaritam 
uttamam | Purdnopapurinanam vedinim bhrama-bhafjanam. 
“That about which, venerable sage, you have inquired, is oll 
Imown by me, the essence of the Puranas, the pre-eminent 
Brahma-vaivartta, which refutes the errors of the Puranas and 
Upapuranas, and of the Vedas.” (Aufrecht’s Cat. p. 21.) 

Tn the following passage also, from the commencement of the 
Mundaka Upanishad, the Vedic hymns (though a divine origin, 
would no doubt be allowed to them”) are at all events depre- 

MP, 48 of Dr, Aufrecht’s Catalogue of Sanskrit MSS. in tho Bodleian Library st 
oe a ka ts Bitonlig’ ce ted) occur in the mecond chapter of the same 
‘Mund, Up.:—4. Agnir mindaha chaswht chandrasiiryyeu didah srotre eig ofoyi- 
taicha vedah | vaynh prage hrideyai visvem sys padbhyaw prithit hy eshe sarvs- 
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ciated, by being classed among other works as part of the in- 
ferior science, in contrast to the Brahma-vidya or knowledge of 
Brahma, the highest of alt knowledge, which is expressly ascribed 
to Brahms as its-‘author:—1. Brahma deodnam prathamah sam- 
babhiva viscasya hartia bhuvanasya gopti | sa brakmavidyam 
sarvavidyapratishthim Atharcaya jyeshthaputrdya prika | 2. 
Atharvane yam pravadeta Brahma Atharoa tim purovach’ An- 
give brakma-vidyam | sa Bharadvijaya Satyaodhaya praka Bha- 
radodjo'ngirase pardvaram | 8. Saunako ha vai Makasalo ’ngira- 
sash vidhivad upapannah prapachcha | hasmin nu bhagavo viijdie 
sarvam idam vijidtam bhavafiti | 4. Tasmai sa hovdcha | dee 
vidye veditanye iti ha sma yad brahmavido vadanti para chaiva- 
pera cha|&, Tatrapara rigvedo yajurvedah simavedo ‘tharva- 
vedah éixa halpo vyaharanam niruktam chhando jyotisham iti \ 
Gtha part yaya tad axaram adhigamyate, “ Brahms was pro- 
duced the first among the gods, maker of the universe, preserver 
of the world. Ho revealed to his eldest son Atharyan, the 
acience of Brahma, the support of all knowledge. 2. Atharvan 
of old declared to Angis this science, which Brahms had un- 
folded to him; and Angis, in turn, explained it to Satyavaha, 
descendant of Bharadvaja, who delivered this traditional lore [or 
the higher and lower science] to Angires. 9. Saunska, the 
great householder, approaching Angiras in due form, inquired, 
“What is that, O venerable sage, through the knowledge of 
which all this [universe] becomes known?’ 4, [Angiraa] 
answered, ‘Two sciences are to be known—this is what the 
sages acquainted with Brahma declare—the superior and the 
inferior. 5. The inferior [consists of] the Rig-veda, the Yajur- 
veda, the Sama-veda, the Atharva-vede, accentuation, ritual, 
Bhistonteratm’ |, . 6. Tarmid richal cima yeiituht died yojhaiche saree kratave 
dawinGicha | sofwateersiche gefawEnsicha lohih some yatro pavete yates sirysh. 
gui ia bis [Brahms’e] heed, the mun and moon ere his eyes, the four points of the 
compass are his eazs, the uttered Vedas are his voiee, the air is his breath, the uni- 
‘versa is his heart, the earth invued from his feet: he is the inner soul of all crentures, 

« From him came the Bik verses, the Sdman, the Yajush verses, initiztory rites, 


tt tons sion and fy tha yun he werd, andthe worlds wher te 
‘moon and sup purify.” 


eect. m] OF THE VEDAS, HELD BY INDIAN AUTHORS. 18 


grammer, commentary, prosody, and astronomy. The superior 
science is that by which the imperishable is comprehen 

It is to be remarked that in this passage (verse 5) as in that 
already quoted above (p. 7) from the Vrihed Aryanyaka Upani- 
shed, the most essential parta of the Vedas, the sanhitds, are 
classed in the same category with the Kalpa or ceremonial insti- 
tutes, and other works, from which they are separated by @ 
broad line of demarcation in the works of later writers. 

The following passage from the Kathe Upanishad (ji. 28) is 
of s somewhat similar tenor (p. 107 of Roér’s ed. and p. 106 of 
Eng. trans.):—Nayam dima pravachanena labhyo na medhayé 
na bakund srutena | yam evaisha orinute tena labhyas tasyaisha 
dima vrinute tana sodm. “This soul ia not to be attained by 
tradition, nor by understanding, nor by much scripture, He is 
attainable by him whom he chooses. The soul chooses that 
man’s body as his own.” 

The scholiast interpreta thus the first part of this text:— 
Yadyapi durvijheyo 'yam dtma tathipy updyena suvijleya eva 
ity dha ndyam dtma pravachanena aneka-veda-svikaranena labhyo 
jieyo nipi medhaya granthartha-dhérana-éakiyd na bahuna 
érutena kevalena | kena tarki labhya ity uehyate. “ Although 
this soul is difficult to know, still it may easily be known by 
the use of proper means. This is what [the author] proceeds to 
say. This soul is not to be attained, known, by tradition, by the 
acknowledgment of many Vedas; nor by understanding, by the 
power of recollecting the contents of books; nor by much serip- 
ture alone, By what, then, is it to be attained? This he de- 
clares,” 

Tt is not necessary to follow the scholiast into the Vedantic 
explanation of the rest of the passege.” 


1 Seo Prof, Miiller's Ane. Sans, Lit, Ist od. p, $20, and p. 100, 
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Sxor. IV.— Division of the Vedas, according to the Vishnu, Vayu, and 
Bhagavata Puranas, and the Mahabharata. 


‘The Vishnu Purana gives the following account of the divi- 
sion of the Veda, described as having been originally but one, 
into four parts, iii. 2, 18 (see Wilson’s Trans. p. 270) :—Kyite 
yuge param jhanam Kapilidi-svarapa-dhrik | dadati sarca-bha- 
tandm sarca-bhatahite ratah | chakravartti-soarapena Tretiyam 
api sa prabhuh | Dushtanaw nigrahan kuroan paripati jagat- 
trayam | Vedam cham chaturbhedam hyitoa sakkd-satair vibhub | 
haroti bahulam bhayo Vedaoyasa-svartpa-dhrik | veddms tu doa- 
pare vyasya, etc. “In the Krita age, Vishnu, devoted to the 
welfare of all crcatures, assumes the form of Kapila and others 
to confer upon them the highest knowledge. In the Tret& age, 
the Supreme Lord, in the form of 8 universal potentate, represses 
the violence of the wicked, and protects the three worlds. Assum- 
ing the form of Vyasa, the all-pervading Being repeatedly divides 
the single Veda into four parts, and multiplies it by distributing 
it into hundreds of s&khis, Having thus divided the Vedas in 
the Dvapara age,” ete. 

This is repeated more at length in the following section (Vieh. 
Por. ii. 8, 4 f.):— Veda-drumasya Maitreya sakhabhedaik 
sahasrasah | na sakyo vistaro vaktum samxepena srinushea tam | 
Doapare Dodpare Vishnur Vyasarapi mahamune | Vedam cham 
8a bahudha kurute jagato hitah | viryam tyo balakchalpam 
manushyanam averya vai | hitdya sarvabhatanam ceda-bhedan 
haroti sah | yaya sa hurute tanvd vedam chat prithak prabhub | 

Vedavyisibhidhana tu st marttir Madhuvidvishah |... Ashta- 
vi dati-Rritvo vai veda vyasta maharshibhih | Vaivascate 'ntare 
tasmin Dodpareshu pundh punah. “ It is not possible, Maitreya, 
to describe in detail the tree of the Vedas with ite thousand 
branches (éa4/ds); but listen to summary, A friend to the 
world, Vishnu, in the form of Vyssa, divides the single Veda 
into many parts, He does so for the good of all creatures, 
because he perceives the vigour, energy, and strength of men to 
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be now but limited. Vedavyaea, in whose person he performs this 
division, is an impersonation of the enemy of Madhu (Vishnu). 
. .« Bight-and-twonty times in the Dvapara ages of this Vaivas- 
vata manvaniara™ have the Vedas been divided by great sages.” 
These sages are then enumerated, and Krishna Dvaipayana‘is 
the twenty-eighth. 

The subject is resumed at the beginning of the next section 
(Wish, Pur. iii, 4, 1 ff.) :~Adyo vedaé chatushpadah éata-sthas- 
ra-sammitah | Tato dasa-gunak kriteno yajho "yam sarva-ktma- 
dhuk | Tato ’tra matsuto Vyaso ’shtdviméatitame 'ntare | vedam 
cham chatushpadam chaturdha vyabhajat prabhub | yatha tu 
tena vai vyasté Vedavydsena dhimataé | Vedas tatha samastais 
tair vyasta Vydsais tatha mayé | tad anenaiva vedandm sakha- 
bhedan dvijottama | chaturyugeshu rachitan samastesho ava- 
dharaya | Krishna-doaipayanam Vyasam viddhi Nardyanam pra- 
bhum | ko ‘nyo hi bhuvi Maitreya Mahabharata-kzid bhavet | 
Tena vyasta yathd Veda matputrena mahdtmana | Deapare hy 
atra Maitreya tad me érinu yatharthatah | Brakmand chodito 
Vyaso cedan ryastum prackakrame | Atha sishydn sa jagrdha 
chaturo veda-paragan | Rigceda-travakam Pailam jagraka sa 
mahkamunih | Vaisampdyana-ndmanath Yajurvedasya chagrahit | 
Jaiminith sdma-redasya tathaivdtharvaveda-vit | Sumantus tasya 
sishyo 'bhad Vedaryasasya dhimatal | Romaharshana-ndma- 
nam mahabuddhim makdmunim | Sita jagraha siskyam sa 
itthisa-purdnayoh. “The original Veda, four-footed [or in four 
quarters] consisted of a hundred thousand verses. From it arose 
the entire system of sacrifice, of ten descriptions [or of tenfold 

4 For an acount of tho Manventaras, sce the First Part of this work, pp. 18, 19. 

18 Lassen (Ind. Ant. i. 629, note) remarks:-—" Vyaee signifies arrangement, and 
this signification had atill retninod its place in the recollection of the ancient recorders 
of the legend, who have formed from his name en irregular perfect, vis. eieyiae.”” 
Tasen refers to two pamages of the Mabibbarata in which the name is explained, 
vis. (1. 2417}, Vieydes eodan yarmat 00 teemad Fyiee iti empitad. “Ho is onlled 
‘Vynes because he divided the Veda.” And (i. 4236) Yo eyesya Vedaind choturas 
tapas Haporia rishi | Lake eyecinm ipaie Mirage! Frihacnem wa oe 
“The divine sage (Krishna Dvaipsyana Vyase) who, through intense 
divided the four Vedas, and so obtained in the world the title of Vyrsa, and from hia 
blackness, the namo of Krishna,"” 
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efficacy 2}, and yielding all the objects of desire. Subsequently, 
in the twenty-cighth period, my son (it is Parséara who is the 
speaker), the mighty Vyssa divided into four perts the one four- 
quartered Veda. In the same way as the Vedas were divided by 
the wise Vysiaa, so had they been divided by all the [preceding} 
Vydsas, including myself. And know that the sikha divisions 
[formed] by him [were the samo as those] formed in all the 
periods of four yugas. Learn, too, that Krishna Dvaipayana 
‘Vysea was the lord Nariyann, for who else on earth could have 
composed the Mahabharata? Hear now correctly how the 
Vedas were divided by him, my grest-souled eon, in this 
Dvapara age. When, commanded by Brahms, Vyfsa under- 
took to divide the Vedas, he took four disciples who had read 
through those books. The great muni took Pails sa teacher of 
the Rik, Veigamptyane of the Yajush, end Jeimini of the Biman, 
while Sumantu, skilled in the Atharvaveda, was also his disciple. 
He took, too, as his pupil for the Itihisas and Puranas the great 
and intelligent muni, Sota, called Romabarshana.” 

Vayu Purana.—In the same way, and partly in the same 
words, the Vayu Purana (Section lx.) represents the Vedas to 
have been divided in the Dvapara age. It first describes how 
this waa done by Manu in the Svayambbuva, or first Manvan- 
tara, and then recounts how Vysea performed the eame task in 
the existing seventh, or Vaivasvata Manvantara ; and, no doubt, 
also in the Dvapara age, though’ this is not expressly stated in 
regard to Vyasa. 

The following is an extract from this passage (as given in 
Dr. Aufrecht’s Catalogue, p. 64) :—Dodipare tu purdoritte Manoh 
scdyambhuce 'ntare | Brahma Manum weachedam vedat oyasya 
mahamate | Paricyittam yugamh tata svalpavirya deijatayah | 
samwritt? yugadoshena sarcafichaiva yathikramam | bhrashta- 
manat yagavasdd alpasishtam hi drityate | Daéa-sthasra-bha- 
gena hy avasishtam kritad idam | otryam tejo balafichalpam sar- 
vafichaiva pranasyati | vede veda. hi hiryyah syur ma bhad veda- 
vindéanam | vede ndsam anuprapte yajho naéarh gamishyati | 
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yajfie nash{e deva-ndéas tatah sarcam pranadyati | Adyo vedas 
chatushpado sata-sthasra-sammitah | Punar dasa-gunah kyiteno 
Yajflo vai sarca-hima-dhuk \ Eoam uktas tathety ukivod Manur 
loka-hite ratah | vedam eham chatush-pidam chaturdha vyabhajat 
prabhuh | Brakmano vachanat tata lokanam hita-hamyaya | tad 
aham varttamanena yushmakam veda-halpanam \ manvantarena 
vaxydmi ryatitindm prakalpanam | pratyaxena paroxah vai tad 
nibodhata sattamah | Aemin yuge kyito Vyasah pardéaryal pa- 
rantapah | Dvaipayana iti khyato Vishnor aaah praktrttitah | 
Brahkmané choditah so 'smin vedam vyastum prachakrame | Atha 
dishyan sa jagraha chaturo vedakdranat | Jaiminiicha Suman- 
tuficha Vaisampayanam eva cha | Pailaw teshim chaturthantu 
pafichaman Lomaharshanam, “‘In the former Dvapara of the 
Sviyambhuva Manvantara, Brahma said to Manu, ‘ Divide the 
Veda, O sage. The age is changed; through ita baneful infu- 
ence the Brahmans have become feeble, end from the same canse 
everything has been gradually corrupted, so that little [good] is - 
seen remaining. Only a ten-thousandth part is now left of the 
vigour, fire, and energy of the Krita age, and everything 
declines, Vedas must be made out of the one Veda, leat the 
Veda be destroyed. The destruction of the Veda would involve 
the destruction of sacrifice; that again would occasion the anni- 
hilation of the gods, and then everything would go to ruin. 
The primeval Veda was four-footed [or consisted of four quar- 
ters}, and extended to one hundred thousand verses, while aacri- 
fioe was of ten sorts [or tenfold efficacy}, and yielded every object 
of desire.’ Being thus addressed, Manu, the lord, devoted to 
the good of the world, replied, ‘ Be it so,’ and in conformity 
with the command of Brahms, divided the one four-quartered 
Veda into four parts.* I shall, therefore, narrate to you the 
division of the Veda in the existing Manvantara; from which 
present division you, virtuous sages, can understand those remote 


1 The Mahs Bhar. Santip. v, 13,678, saya the Vodss were divided in the Brayam- 
bhuva Menvantara by Apiataratemes, son of Sarasvat!. Tone Shinnde toda sed 


mano) eviyendiinre 'ntare, 
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arrangements of the same kind which were made in past Man- 
vantares. In this Yuga, the victorious son of Paridara, who is 
called Dvaipayana, and is celebrated as a portion of Vishnu, hes 
been made the Vyasa, In this [Yuga?], he, being commanded 
by Brahma, began to divide the Vedas. Yor this purpose, he 
took four popils, Jaimini, Sumentu, Vaisamp&yana, and Paila, 
and, as a fifth, Lomaharshana” [for the Puranas and Itihaeas, ete.] 

Bhagavata Purana.—It is in its Third Book, where the dif- 
ferent Manvantaraa ere described, that the Vishnu Purana gives 
an account of the division of the Vedas. In the book of the 
Bhagavats Purans, where the Manvantaras are enumerated, 
there is no corresponding allusion to the division of the Vedas. 
Towards the close of the Purana, however, in the sixth section 
of the twelfth book (verses 37 ff.) there is to be found what Prof, 
Wilson (Vish. Pur. Pref. p. xxvii.) calls ‘‘a rather awkwardly 
introduced description of the arrangement of the Vedas and 
Puranas by Vyssa,” which is no doubt brought in here, to sup- 
ply the omission which the original author, or some subse- 
quent editur, had discovered to exist in the earlier part of the 
work, 

The passage (as given in the Bombay lithographed edition) is 
a8 follows :—Stta ueacha | samahitatmano brakman Brakmanak 
parameshthingh | hyid-ahasad abhad nado vrittirodhad ribhacyate| 
yad-upisanaya brahman yogino malam atmanah | dravya-kriya- 
karakikhyam dhatoa yanty apanurbhacam | Tato ’bhat triopid 
ombharo yo ‘ryakta-prabharah svarat | yat tallingam Bhagavato 
brakmanah paramatmanah | szinoti ya imam sphotam supta- 
érotre cha sanyadrik | yena vag eyajate yasya vyaktir ahae dtma- 
nah | seadhdmno brakmanah séxad vachakah paramatmanah | 
sa-sarva-mantropanishad-veda-vijam sanitanam | tasya hyieathe 
trayo varnd a-harddy@ Bhrigadeaha | dharyante yais trayo 
bhava guna nimartha-cyittayah | tato ’xara-samamndyam asyijad 
bhagaciin ajah | Antasthoshma-scara-sparéa-hrasva-dirghddi-lac- 
anam | tendsau chaturo vedatis chiturbhir vadanair vibhub | 
sa-vydhritikan somkartmé chaturhotra-vicaxaya | putran adhya- 
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payat tamstu brakmarehin brakma-kovidan | te tu dharmopa- 
deshiarah svaputrebhyah samadiéan | te paramparaya prapias 
tattachchhishyair dhrita-crataih | chaturyugesho atha nyast® dodi- 
paradau maharshibhik | zindyushak xinasattedn durmedhan 
vizya kalatah | vedan brakmarshayo vyasyan (sic) hyidisthack- 
yuta-noditah | Asminn apy antare brakman bhagavan loha-bha- 
canah | brakmesidyair lohapalair yachito dharma-guptaye | 
Parisardt Satyavatyim ansansa-halaya vibhub | avatirzo maka- 
bhiga vedam chakre chaturcidham | rig-atharoa-yajuk-simnim 
raain uddhritya vargasak | chatasrah samkitas chakre mantrair 
manigand iva | tasdih sa chaturah sishyan upahaya makamatih | 
Ehaikan samhitam brukman ehaikasmai dadau vibhuk | Pailaya 
samhitam ddyam baherichakhyam ucdcha ha | Vaisampayana- 
satghdya nigad akhyam yajur-ganam | sdmndsi Jaiminaye proka 
tatha chhandoga-samhitim | Atharoangirasin ndma sca-sishaya 
Sumantave. “Sate speaks: ‘From the eky of the supreme 
Brabma’s heart, whien he was plunged in meditation, there isened 
a sound, which is perceived by the devout when they close their 
organs of sense. By adoring this sound, devotees destroy the 
soul's threefold taint, extrinsic, inherent, and superhuman,” and 
become exempt from future birth. From this sound sprang the 
triple omdra, self-resplendent, unperceived in its production, 
the emblem of the divine Brahma, the supreme spirit. He (the 
supreme spirit) hears this sound (sphofa), though his ears be 
closed and his senses inactive,—(this sphofa or omkdra ?) through 
which speech is revealed, and of which a manifestation is made 
in the firmament of the soul-" This [omsdra] is the sensible 


1 Drovya-kriya-korake, which the scholiaat interprets us answering to edhibhiite, 
ime, and adkidaica, Seo the explanation of these terms in Wilson's SEukhya- 
karika, pp. 2 and 0. 

4 T quote the scholisat's explanation of this obscure vores: —Xo "stu peremiitena 
tam dhe ‘srigoti’ iti | imam sphojam esyaktem ofikiram | nane jivs ovo tole 
arigots | na tty Tha | eupts-ircire karga-pidhanadina evyittike ‘pt palrteaneh! 
Sivart keranddbinatoad na tads érois | tadupelabdhisty tasys garsmiitea-dosriba 
va i bhava} | Lévarostu naicnss | yotah icinye-drik dimys ‘pi indrive-varge dyik 
franah yorge | tah wnpte yada lektes inca prob’uddbya we tll Jed sta 
Finendriyatoat | eto yous tade inbdots iruiea firm prabedhoyeti on ysthi geremitn’ 
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exponent of Brahma, the self-sustained, the supreme spirit; 
and it is the eternal seed of the Vedas, including all the 
Mantras and Upanishads. In this [omédra] there were, 0 
descendant of Bhrigu, three letters, A and the rest, by which 
the three conditions, viz. the [three] qualities, the [three] 
names, the [three] objects, the [three] states” are maintained. 
From these three letters the divine and unborn being created the 
yarious letters of the alphabet, distinguished as inner (y, 7, J, v), 
ushmas (8, sh, 8, h), vowels, long and short, and consonants. 
‘With this [alphabet] the omnipresent Being, desiring to reveal 
the functions of the four classes of priests, [created] from his 
four mouths the four Vedas with the three sacred syllables 
(vydhzitis) and the omkdra, These he taught to his sons, 
the brahmarshis, skilled in sacred lore; and these teachers 
of duty, in turn declared them to their sons. The Vedas were 
thus received by each succeeding generation of devout pupils 
throughout the four yugas, from their predecessors, and were 
divided by great sages at the beginning of the Dvapara.” The 
Brahmershis, impelled by Achyuta, who resided in their hearts, 
divided the Vedas, because they perceived that men had declined 
in age, in virtue, and in understanding. In this Manvantara 
also," the divine and omnipresent Being, the author of the 


va tadust ko sie oihhires tein vitinashtl eSrdhena yma vig brihatl eyajyste yasya 
cha MrideyGhiée Gtmana} sakiiad vysktir sbhicyaktih, ‘The word sphofa will be 
explained below, in Section VIE. 

Y These the echoliast explains thus:—Gamih scttvadayah | nimiini rig-yafuh- 
simdnd | artha bhter-bhveah-ovar-lokih | epittayo jagrad-idyah, 

8 Deaperddaw can only mean the “ beginning of the Dvapera ;* but the scholiast 
undertakes by the following process of reasoning to show that it moans the ond of 
bored Deiiparaéan dviparem adir yaoys tad-ontymisa-lasananys Kilanye | (ax- 

win deiperiate Santanw-semakile- Vyasivatire-prasidihele 
oha | vynsta vibhakiah. “Dy&partden means the period of which the drapara waa 
the beginning, és, the time distinguished as the concluding portion of that yuga ; 
lace it is notorious that the Vedas were divided at the end of the Dviipara, and that 
the incarnation of Vyase was contemporencous with Sentanu, ‘Vyestihearibbaktah, 

% Frows this it appeara that hitherto the account had not referred to the preseut 
Manveatecs. The scholisst remarks:—Zeat simis seda-ribhige- kreman 
skied ontoneveta-mencontare vléeshate niripoylium Zhe, ‘Having thus [ia the pre- 
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universe, being supplicated by Brahmesa and the other guar- 
dians of the world, to maintain righteousness, became partially’ 
incarnate as the son of Paraégara and Satyavatt, and divided the 
Veda into four parts. Selecting aggregates of Rik, Atbarva, 
Yajush, and Sama verses, and arranging them in sections 
(vargas), he formed four sanhitas (collections) of the hymns, as 
gems {of the same description are gathered together in separate 
heaps]. Having summoned four disciples, the aage gave to 
each of them one of these sanhitas, To Paila he declared the 
first sanhits, called that of the Bahvrichas; to Vaigampayana the 
assemblage of Yajush verses, called Nigada; to Jaimini the 
Chhandoga collection of Same verses ; and to his pupil, Sumantu, 
the Atharvangirast.” 

The Bhagavata Purana, however, is not consistent in the 

account which it givea of the division of the Vedas. In a pas- 
sage already quoted in the First Part of this work, p. 48, it 
speaks of that division as having been the work of the monarch 
Purdravas, and as having taken place in the beginning of the 
Treté age. From the importance of this text 1 will extract it 
here again at greater length. 
’ ‘The celestia! nymph Urvaét, the Purana tells us, had been 
doomed, in consequence of a curse, to take up her abode upon 
earth, She there fell in love with King Purdrevas, the report 
of whose manly beauty had touched her heart, even before she 
had been banished from paradise. After spending many happy 
days in the society of her lover, she forsook him in consequence 
of his having infringed one of the conditions of their cohabita- 
tion, and Puriravas was in consequence rendered very miser- 
able. He at length, however, obtained a renewal of their in- 
tercourse, and she finally recommended him to worship the 
Gandharvas, who would then re-unite her to him indiseolably. 

The Purana then proceeds (ix. 14, 48 f.):—Tasya sathetv- 
poding verses) generally described the manner in which the Vedas were divided, [the 


enthar) naw states (es fellows), withthe view of determining partcaaziy [what was 
one} in the Vaivasvata Manvantars.”* 
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vatas tushta agnisthalim dadur nripa | Orvatim manyamanas 
tath s0’budhyata charan vane || Sthalm nyasya vane gated grihin 
adhydyato nisi || Tretayam sampravrittdyam manasi trayy avart- 
tata || Sthalt-athanam gato ’soatthain sami-garbhan vilaxya sah | 
Tena dee arani kritoa Oreasi-loka-kamyaya || Oroasim mantrato 
dhyayann adhariranim uttariim | Atmanam ubhayor madhye yat 
tat prajananat prabhuk | Tasya nirmathandj jato jataveda 
vibhdoasuh | Trayya cha vidyaya rajha putratee kalpitas trinyit | 
Tendyajata yajiesam bhagavantam adhoxajam \ Uroaét-loham 
anvichhan sarva-devamayan Harim | Kha eva purd vedah prana- 
vah sarva-vingmayah | Devo narayano nanya eho 'gnir varna 
eva cha | Purtravasa evasit trayt treta-mukhe nripa | Agnina 
projaya raja lokam gandharcam eyiran. “The Gandhervas, 
gratified by his praises, gave him a platter containing fire, This 
he [at firat] surposed to be Urvast, but became aware [of his 
mistake], as he wandered in the wood. Having placed the 
platter in the forest, Purftravas went home; and as he was 
meditating in the night, after the Treti age had commenced, 
the triple Veda appeared before his mind.™ Returning to the 
spot where he had placed the platter, he beheld an agcattha tree 
springing out of a amt tree, and formed from it two pieces of 
wood. Longing to attain the world where Urvast dwelt, he 
imagined to himself, according to the sacred text, Urvadi os the 
lower and himself as the upper piece of wood, and their offspring 
a8 lying between the two. Fire was generated from the friction, 
and, according to the threefold science [Veda], was under its 
triple form, recognised by the king as his son. With this seck- 
ing to attain the hesven of Urvast, he worshipped the divine 
Hari, the lord of sacrifice, Adhoxaja, formed of the substance of 
all the gods. There was formerly only one Veda, the sacred 
monosyllable om, the essence of all speech; only one god, 
Narfyana; only one Agni, and [one] caste. From Purtraves 
came the triple Veda in the beginning of the Treta age. 


% Kermaclethakon vedetreyais pridurethit. “The three Voise, ordainers of 
its, wore manifested to hizs,” ux the scholiast explains, 
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Through Agni, his son, the king attained the heaven of the 
Gandharvaa.”* 

On the close of this passage the commentator remarks :—Nanv 
anddir veda-traya-bodhito brakmanadinam Indradyaneka-deva- 
y@janena swarga-pripti-hetu} karma-margah katham sddir iva var- 
nyate | Tatraha ‘ eka eva’ iti doabhyam | Purd hrita-yuge sarva- 
eling-mayah sarcasim vacham vija-bhatah pranava eka eva vedah | 
Devascha Narayana cha eva | Agnischa eka eva laukikak | Var- 
nascha eka eva hathso nama | Vedatrayt tu Purdravasah sakasad 
ast... Ayam bhaoah | hrita-yuge sattea-pradhandh prayasah 
sarve pi dhydnanishthab | rajab-pradhane tu Tretd-yuge vedddi- 
vibhagena harmamargah prakato babhiva ityarthak. “Flow is 
it that the eternal method of works, which is pointed out by the 
three Vedas, and through which Brahmans and others, by wor- 
shipping Indra and many other gods, attain to paradise, is spoken 
of [in the preceding verses] aa if it hed a beginning in time? 
He [the author of the Purana] answers this in these two varues. 
Formerly, i.e, in the Krita age, there was only one Veda, the 
sacred monosyllable om, the essence of all words, i.e. that which 
is the seed of all words; and there was only one god, Nara- 
yana; only one fire, that for common uses; and only one caste, 
the Hansa. But the triple Veda came from Purtravas. .. . The 
meaning is this; in the Kyita age the quality of goodness pre- 
dominated in men, who were almost all absorbed in meditation. 
But in the Treté age, when passion (rajas) prevailed, the method 
of works was manifested by the division of the Vedas.”™ 

This last quoted passage of the Bhagavata gives, as I have inti- 

% This atory is also told in a prose pesego in the Vish. Pur. iv. 6 (Wileou, 
p. 304), Tt is there stated that Purdravas divided fire, which was originally one, in 
threefold manner. Eko 'gnir Gdze abhaved Ailena tu atre manvantare traita pre- 
varttitG, No mention, however, is-there made of his having divided the Vedas, or 
partitioned society into castes. 

‘44 ‘This legend is borrowed from the S‘ataptha Brahmans, xi. 6, 2, 1 ff. (p. 865~ 
866 Weber's #2), where the motive for its introduction is to describe the process by 
which fire was generated by Purfiravas in obedience to the command of the Gan- 
dbarvas, aa the means of his admission into their parsdise. See Profewor Millee’s 


translation of this story in the Oxford Esssys for 1856, pp. 62, 68. The lngend is 
founded on the 95th hymn of the tenth book of the Rig-veda. 
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mated, a different account of the division of the Vedas from that 
contained in the text previously adduced from the same work, 
and in the citations from the Vishnu and Vayu Puranas. The 
one set of passages speak of the Veda as having been divided by 
Vy&sa into four parta in the Dvapara age; while the text last 
cited speaks of the triple Veda as having originated with Purd- 
raves in the Treta age; and evidently belonged to different 
tradition from the former three. The legend which speake of three 
Vedas is likely to be more ancient than that which speaks of 
four, as it was not till a comparatively late date that the Atharva 
asserted its right to be ranked with the three others as 8 fourth 
Veda. ‘This earlier tradition, however, appears to have had its 
origin partly in etymological considerations. The word Tret&, 
thongh designating the second Yuga, means 8 triad, and seems 
to have been suggested to the writer’s mind by the triple fire 
mentioned in the legend. 

Mahabharata.—The following passage from the Mahabharata, 
Santiparva (verses 13,088 ff.), agrees partially in tenor with the 
second passage from the Bhagavata, but is silent regarding 
Purtravas:—Jdam hritayugam nama halah sreshthah pravartti- 
tah | Ahimaya yajfapasavo yuge ’smin na tad anyatha || Chatush- 
pat sakalo dharmo bhavishyaty atra vai surth | Tatas Treta 
yugah nama trayt yatra bhavishyati || Proxita yajRapaéavo 
badhath prapsyanti vai makhe™ | Yatra padas chaturtho vai dhar- 
masya na bhavishyati \| Tato vai doaparan nama misrah halo 
bhavishyati. “This present Krita age is the best of all the 
yugas; in it it is unlawful to slay any animals for sacrifice; in 
this age righteousness shall consist of all its four portions and be 
entire. Then sbsll follow the Trets age, in which the triple 

% Mazz (j. 8b, £6) differn from this passagevt the Mebabbirate in making the 
‘Dripara the age of sscrifice ;—Anys kriteyuge dharwiis Tretdyats Dedpare pars | 
Ange kaliguge npintin yuge-hisanwitpaiah | Topah pera Kritayuge Tretdyain 
Fianen wchyate | Doipare pafiam wohour dinam ah kaleu ups, “Different duties 
‘xs practised by men in the Krita age, and different duties in the Trott, Dripare, 
and Kali ages, in proportion to tha decline in those yugss. ‘Devotion vad Bs 


proms in the Krits, knowledge in the Tretd, saccce in the Dvipara, end Liberality 
inten ee area 
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Voda shall arise, and animals fit for anerifice shall be alaughtered 
as oblations, In that age the fourth part of righteousness shall 
be wanting. Next shall succeed the Dvapara, ¢ mixed period.” 

The M. Bh, (Santip, 18,475) relates that two Asuras, who 
beheld Brahma creating the Vedas, suddenly snatched them up 
and ran off. Brahma laments their loss, exclaiming, Vedo me 
paramat chasur vedo me paramam balan |... Vedan rite ki 
kit kuryiits lokanam srishtim uttamam, “The Veda is my 
principal eye; the Veda is my principal strength.... What 
shall I do without the Vedas, the most excellent creation in the 
universe?” They were, however, recovered and restored to 
Brahma (v. 13,506 ff.) 

Visknu-purana.—The following verse, Vish. Pur. iti, 2, 12 
(Wilson, p. 269), refers to the periodical disappearance of the 
Vedas :—Chaturyugante vedanam jayate kaliviplavah | pravart- 
tayanti tan etya bhuvi saptarshayo dicah. “ At the end of the 
four ages (yugas) the disappearance of the Vedas, incident to the 
kali, takes place. The seven rishis come from heaven to earth, 
and again give them currency.” (Compare M. Bh. Santip. 
7,660, which will be quoted further on.) 


Sror. V.— Accounts in the Vishnu and Vayu Puranas of the schisms 
between the adherents of the Yajur-veda, Vaitampayana and Yojna- 
valkys ; hostility of the Atharcapas towards the other Vedas ; and of 
the Chhandogas towards the Rig-veda. 


The Vishnu Purana, iii. 6, 2 ff. (Wilson, p. 278 #f.), gives the 
following legend regarding the way in which the Yajur-veda 
came to be divided into two schools, the black and the white :— 
Yajavalhyas tu tasyabhad Brakmaratasuto dvija | Sishyak 
parama-dharmajho guru-vyittiparah sada | Riskir yo 'dya 
mahameruth samije nagamishyati | Tasya vai sopta-ritranty 
brakma-hatya bhavishyati | Parcam eva muni-ganaih samayo 
‘bhat hrito dvija | Vaidampayana chas tu tat oyatikrantactmes 
tada | Scatriyam balakam 20 ’tha pada sprishtam aghatayat | 


32 OPINIONS REGARDING THE ORIGIN, BTC, —[ouar. r. 


Sishyan aha sa bhoh éishyt brakma-hatyapakam vratam | Cha- 
radinam matkyite saree na vickdryyam idam tatha | Athaia 
Fajtavalhyas tat kim ebhir bhagavan dvijaib | Klesitair alpa- 
tejobhir charishye "ham idath eratam | Tatah kruddho guruk 
priha Yajtavalkyam mahamatih | Muchyatam yat toayd 'dittam 
matto viprivamanyaka | Nistejaso vadasy ettn yas tram brah- 
mana-pungavin | Tena sishyena nartho ‘sti mamajna—bhanga- 
Aarind \ Yijnavalkyas tatah praha bhaktau tat te mayoditam | 
Mamépy alata toaya ‘dhitam yad maya tad ida doija | Ity 
uhivt rudhiraktani sarapani yajamshi sah | Chhardayitea dadau 
tasmai yayau cha svechhayd muni | yajtinshy atha visyishtni 
yajiavalkyena vai doija | Jagrihus tittirtbhatea Taittiriyas tu te 
tatah | Brakma-hatyd-vratam chirnam gurund choditais iu yaih | 
Charakidhoaryacas te tu charanad munisatiamah | YajRaval- 
hyo ‘tha Maitreya prandyima-pardyanah | tushtaoa prayatak 
siiryam yajtimshy abhilashams tatah |... Ity evamadibhistena 
atiyamanah stavaih ravih | vdji-rapa-dharak praka vriyatam iti 
viitichhitam | Yajtavalkyas tada praha pranipatya divakaram | 
yajamshi tani me dehi yani santi na me gurau | Koam ukto 
dadau tasmai yajiinshi bhagavin ravik | aydtayama-saitjnani 
yini vetti na tadguruk | Yajamshi yair adhiténi tani viprair 
doijottama | vdjinas te samakhyatah siryo "soah so ’bhacad yatah. 
“Yajoavalkya, son of Brabmarati, was his [Vaisampfyana’s) 
disciple, eminently versed in duty, and obedient to his teacher. 
An agreement had formerly been made by the Munis that any 
one of their number who should fail to attend st an assembly 
on Mount Meru on a certain day should incur the guilt of Brah- 
manicide during [within?] period of seven nights. Vaisam- 
payana was the only person who infringed this agreement, and 
he in consequence occasioned the death of his sister's child by 
touching it with his foot. He then desired all his disciples to 
perform in his behalf an expistion which should take away hia 
guilt, and forbade any hesitation. Yajnavalkys then said to him, 
“Reverend sir, what is the necessity for these faint and feeble 
Brahmins? J will perform the expiation.’ The wise teacher, 
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incensed, replied to Yajnavalkya, ‘ Contemner of Brahmans, give 
up all that thou hast learnt from me; I have no need of a dis- 
obedient disciple, who, like thee, stigmatizes these eminent Brah- 
mans as feeble.’ Yajnavalkys rejoined, ‘It was from devotion 
{to thee] that I said what I did; but I, too, have done with 
thee: here is all that I have learnt from thee.’ Having spoken, 
he vomited forth the identical Yajush texts tainted with blood, 
and giving them to his master, he departed at his will. [The 
other pupils] having then become transformed into partridges 
(éttiri), picked up the Yajush texts, and were thence called 
Taittirtyas. And those who had by their teacher's command 
performed the expiation, were from this performance (charana) 
called Charakadhvaryus. Yajnavalkya then, who was habituated 
to the exercise of suppressing his breath, devoutly hymned the 
gun, desiring to obtain Yajush texts . . . [I pass over the hymn.] 
Thus celebrated with these and other praises, the sun assumed 
the form of a horse, and said, ‘Ask whatever boon thou desirest.’ 
Yajnavalkya then, prostrating himself before the lord of day, 
replied, ‘Give me such Yajush texta as my teacher does not 
possess.’ Thus supplicated, the sun gave him the Yajush texts 
called Aydtayama, which were not known to his master. Those 
by whom these texts were studied were called Vajins, because 
the sun (when he gave them) assumed the shape of a horse 
(oajz).” 

I quote also the parallel text from the Vayu Purana, as it 
exhibits some slight variations from the preceding, (Vayu Pur. 
Anvfr. Cat. p. 55):—Karyam dsid rishinaficha hitchid brak- 
mana-sattamah | Meru-prishthath samasadya tais tada 'stviti 
mantritam | Yo no ’tra sapta-ratrena nigachhed dvija-satiamas | 
3a huryad brakma-badhya@A vai samayo nab prakirttitah | Tatas 
te saganth sarce Vaisampiyana-varjitah | Prayayuk saptara- 
trena yatra sandhib hrito "bhavat | Brahmandnantu vachanad 
brakma-badhyam chakara sab \ Sishyan atha samaniya sa Vais- 
ampiyano ‘bravit | Brakma-badhyam charadhoam vai matkyite 
drijah-sattamah | saree yayah samagamya brata me taddkitam 
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eachab | Yajfavalkya woacha | Aham eva charishytimi tishthantu 
munayas to ime | balafichotthapayishyami tapasd svena bhavitah | 
Evam uktas tatah kruddho Yajhavalkyam athabravit \ witcha 
yat toay® ‘dhita® sarcam pratyarpayasva me | Koam uktah 
sardpani yojamshi pradadav guroh | rudhirena tatha *htani 
chharditea brahma-vitiamak | Tatah sa dhyanam dsthaya siryan 
Gradhayad dvijah \ sarya brakma yad uchchhinnath khash gated 
pratitishthati | Tato yani gatany arddham yajamshy dditya-man- 
dalam | Tani tasmai dadau tushtah stryo vai Brakmardiaye | 
Abvartipascha marttando Yajnavalkyaya dhimate | Yajamshy adh- 
iyate yani brakmana yena kenackit | aivartpaini datidni tatas 
te Vajino 'bhavan | brahma-haty& tu yais chirnd charanadt cha- 
rakah emyitah | Vaisampayana-tishyas te charakah samudah- 
ritah. “The rishis having a certain occasion, met on the summit 
of Mount Meru, when, after consultation, they resolved and 
agreed together that any one of their number who should fail to 
attend there for seven nights should be involved in the guilt of 
brahmanicide. They all in consequence resorted to the appointed 
place for seven nights along with their attendants. Vaisampa- 
yana alone was absent, and he, sccording to the word of the 
Brahmans, committed brahmanicide. He then sasembled his 
disciples, and desired them to perform, on his behalf, an expia- 
tion for his offence, and to meet and tell him what was salutary 
for the purpose, Yajnavalkya then said, ‘I myself will perform 
the penance ; let all these munis refrain: inspired by my own 
devotion, I shall raise up strength.’ Incensed at this speech of 
Yojnavalkya [Vaisampayana] said to him, ‘ Restore all that thoa 
hast learned.’ Thus addressed, the sage, deeply versed in sacred 
lore, vomited forth the identical Yajush texts stained with blood, 
tnd delivered them to his teacher, Plunged in meditation, the 
Brabmen then adored the sun, saying, ‘Sun, every sacred text 
which disappears [from the earth] goes to the sky, and there 
abides.’ The sun, gratified, and [appearing] in the form of a 
horse, bestowed on Yajnavalkye, son of Brahmarita, all the 
Yajush texts which hed ascended to the solar region. All the 
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Yajush texts which are [?] studied by any priest, were given in 
the form of horses, [?] and in consequence these priesta became 
Vajins, And the disciples of Vaigampayans, by whom the expi- 
atory rite was accomplished, were called Charakas, from ita 
accomplishment (charana)."™ 

Tt is sufficiently evident from the preceding legend that the 
adherents of the two different divisions of the Yajurveda (the 
Taittiriya or black, and the Vajasaneyi or white), must in ancient 
times have regarded each other with feelings of the groatest 
hoatility—feelings akin to those with which the followers of the 
rival deities, Vishnu and Siva, look upon each other in modern 
days. On this subject I quote an extract from Professor Weber's 
“ History of Indian Literature.” 

P, 84.— Whilst the theologians of the Rik are called Bah- 
vrichas, and those of the Saman Chhandogas, the old name for 
the divines of the Yajush is Adhvaryu; and these old appella- 
tions are to be found in the Sanhita of the Black Yajush (the 
Taittirtya), and in the Brahmana of the White Yajush (the Sata- 
patha Brahmena). The latter work applies the term Adhvaryus 
to its own adherents, whilst their opponents are denominated 
Charakadhveryus, and are the objects of censure. This hostility 
is also exhibited in passage of the Sanhita of the White Yajush, 
where the Charakicharya, as one of the human sacrifices to be 
offered at the Purashamedha, is devoted to Dushkrita or Sin.”* 

™ Tn a note top. 461 of his Translation of the Vishna Purana, Profesor Wilson 
mentions tho following legend illustrative of the effects of this schism. “The Vayu 
and Matsya relate, rather obscurely, a dispute between Janamejays and Vaidampi- 


ons, in consequence of the former’s patronage of the Brahmens of tho Vijasaneyi 
tranch of the Yajar-veds, in opposition to the latter, who wes the suthor of the 
Black or original Yajush. Janamejaya twice porformed the Advamodhs according 
to the Vajasaveyi ritoal, and established the Trisarv?, or use of certain texts by 
Admake and others, by the Brahmans of Ange, and by those of the middle country. 
He perished, however, in consequence, being cursed by Vaisampiyana, Before their 
disagreement, Vaidampéyans related the Mahibbireta to Janamejays.” 

‘# Vajasaneyi Ganhitd xxx, 18 (p. 846 of Weber's ed.) :—Dushkyitiys choraka- 
sAGryyom | (charakina& gwrwm—Scholiast). Prof. Miiller also says (Ano. Sana. Lit, 
p. 360), “This name Chareks is used in one of the Khilas” (tho passage just quoted) 
“of the Vajasneyi Sanhitd as a tarm of reproach. In the 80th Adhylye » list of 
people is given who are to be secrificed at the Purushamedhs, and among them we 
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In his Indische Studien (iii. 454) Prof, Weber specifies the fol- 
lowing passages in the Satapatha Brahmans as those in which 
the Charakes, or Charak&dhvaryus are censured, viz., iii. 8,2, 24 ; 
iv. 1,2, 19; iv.2,3,15; iv.2,4,1; vi.2,2,1,10; viii. 1,3, 73 
viii. 7, 1, 14, 24. Of these I quote one specimen (iv. 1, 2, 19): 
—Ti « ha Charaké nanaiva mantrabhyam juhvati prénodanau 
hurma iti vadantah | Tad u tatha na kuryat | mohayanti ha te 
yaqjamanasya prinodando apided enam tashnimjuhuyat. “ These 
the Charakas offer respectively with two mantras, saying thus; 
‘These are his two breathings,’ and ‘we thus make these 
two breathings endowed with their respective powers.’ But let 
no one adopt this procedure, for they confound the breathings 
of the worshipper. Wherefore let this libation be offered in 
silence,” 

But these sectarian jealousies were not confined to the dif- 
ferent schools of the Yajur-veda ; the adherents of the Atharva- 
veda seem to have evinced s similar spirit of hostility towards 
the followers of the other Vedes. On this subject Prof. Weber 
remarks as follows in his Indische Studien, i, 206. ‘‘ A good 
deal of animosity is generally displayed in most of the writings 
connected with the Atharvan towards the other three Vedas; but 
the strongest expression is given to thia feeling in the first of 
the Atharva Parigishtas, chaptor cxii.” 

He then proceeds to quote the following passage from that 
work and chapter:—Bahvricho hanti vai rashtram adhvaryur 
nilgayet sutdn | Chhandogo dhanamh nasayet tasmad Atharvano 
guruk | Ajidnad v8 pramadad vt yasya syad bakericho gurub | 
dela-rashtra-purdmatya-ndsas tasya na sathsayah | yadi vd 


find the Chardkicharya es the proper viotim to be affered to Dusblrita or Sin. This 
passage, together with similar hostile expressions in the S'atepatha Brahmans, were 
‘evidently dictated by a feeling of animosity against the ancient schools of the Adhvar- 
yas, whose ancred texts we possess in the Taittir'ya-veda, and from whom Yajnz- 
Talkys seceded in order to become himself the founder of the new Charanas of the 
‘Vajaseneyins.” 

% Thongh aided by a learned friend in rendering this passage, I am not certain of 
the perfect exactness of the translation, But there is uo doubt whatever thet the 
‘tendency of the text is hostile to the rival school of the Charakes. 
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‘dhoaryavah rija niyunakti purokitam | dastrena badhyate 
cipram parizinarthe-cthanal | yathaiva pangur adkodnam apaxt 
chanda-bhojanam | eoam chhandoga-gurund rija vriddhih na 
gachhati | purodka jalado yasya maudo vé syat kathafchana | 
abdad dasabhyo masebhyo rashtra-bhramsank sa gachhati, “A 
Babvricha (Rig-veda priest) will destroy a kingdom ; an Adhvaryu 
(Yajur-veda priest) will destroy offepring; and a Chhandoga 
(Sama-veda priest) will destroy wealth;—hence an Atharvena 
priest is the [proper] epiritual adviser. Destruction of country, 
kingdom, cities, and ministers is certainly incurred by the [king] 
who, through ignorance or folly, takes a Babvyicha priest for 
his guide. Or if a king sppoints an Adhvaryu priest to be his 
domestic chaplain, he loses hia wealth and his chariots, and is 
speedily slain by the sword. As a lame man [makes no pro- 
grees] on a road, and a creature which is not a bird [cannot] eat 
eggs [2], so no king prospers who has » Chhandoga for his teacher. 
He who has a Jalada or s Mauda for his priest, loses his kingdom 
after a year or ten months.” 

“Thus,” continues Prof. Weber, “the author of the Pari- 
dishta attacks certain sakhas of the Atharva-veda itself, for such 
are the Jaladas and the Maudas, and admits only a Bhargava, a 
Paippalads, or a Saunaka to be a properly qualified teacher. 
He further declares that the Atharva-veda is intended only for 
the highest order of priest, the brahman, not for the three other 
inferior sorts.” 

The following passage is then quoted :—Atharod srijate ghoram 
adbhutam samayet tatha | atharot raxate yajham yajflasya patir 
Angirah | Dicyantariva-bhaumanam utpatinim anekadha | 
samayita brakma-cedajhas tismad daxinato Bhriguh | Brahma 
samayed nadhearyur na chhandogo na bakerichah | ractmsi 
razati brakma& brahma tasméd atharca-vit. “The Atharva 
priest creates horrors, and he also allays alarming occurrences ; 
he protects the sacrifice, of which Angiras is the lord. He who 
is skilled in the Brahma-veda (the Atharva) can allay manifold 
portents, cclestial, atmospheric, and terrestrial, wherefore the 


88 OPINIONS REGARDING THE ORIGIN, BTC, —jonar. r. 


Bhyigu (is to be placed] on the right hand. It is the brehman, 
and not the adhvaryu, the chhandoga, or the bahvricha, who can 
allay [portents]; the brahman wards off [?] raxases, wherefore 
the brahman is he who knows the Atharva.” 
I subjoin another extract from Prof. Weber's Indische Studien, 
i. 68 #., partly to complete what was said on the relation of the 
Bama-veds to the Rig-veda in Part Second of this work, pp. 
202, 208, and partly to illustrate the mutual hostility of the 
different schools. ‘‘To understand the relation of the Sama- 
veda to the Rig-veda, we have only to form to ourselves a clear 
and distinct ides of the manner in which these hymns in general 
arose, how they were then carried to a distance by those tribes 
which emigrated onward, and how they were by them regarded 
as sacred, whilet in their original home, they were either—as 
living in the immediate consciousness of the people—subjected 
to modifications corresponding to the lapse of time, or made way 
for new hymns by which they were pushed aside, and so became 
forgotten. It is a foreign country which first surrounds familiar 
things with a sacred charm ; emigrants continue to occupy their 
gucient mental position, preserving what is old with painful 
exactness, while at home life opens out for itself new paths. 
New emigrants follow those who had first left their home, and 
unite with those who are already settlers in s new country. 
And now the old and the new hymns and usages are fused into 
one mass, and are faithfully, but uncritically, learned and imbibed. 
by travelling pupils from different masters (several stories in the 
Vribad Aranyaka are especially instructive on this point, see 
Ind. Stud. p. 88), so that a varied intermixture arises. Others, 
again, more learned, then strive to introduce arrangement, to 
bring together what is homogeneous, to separate what ia dis- 
tinct; and in this way theological intolerance springs up ; with- 
out which the rigid formation of a text or a canon is impossible. 
The influence of courts on this process is not to be overlooked ; 
es, for example, in the case of Janaka, King of Videha, who in 
‘Yajnayalkye had found his Homer. Anything approaching to & 
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clear insight into the reciprocal relations of the different echools 
will in vain be sought either from the Puranas or the Charana- 
vyths, and can only be attained by comparing the teachers 
named in the difforent Brahmanes and Satras, partly with each 
other and partly with the text of Panini and the gapapatha and 
commentary connected therewith (for the correction of which a 
thorough examination of Patanjali would offer the only sufficient 
guarantee). For the rest, the relation between the 8. V. and 
the R. V. is in a certain degree analogous to that between the 
White and the Black Yajush ; and, as in the Brahmana of the 
former (the Satapatha Br.) we often find those teachers who sre 
the representatives of the latter, mentioned with contempt, it 
cannot surprise us, if in the Brahmang of the Sama-veda, the 
Paingins and Kaushitakins are similarly treated.” 

It will have become sufficiently manifest to the reader of the 
preceding passages which I have extracted from the Puranas 
concerning the division and different Sakhas of the Vedas, that 
the traditions which they embody contain very little real infor- 
mation in regard to the composition of the hymns, or the man- 
ner in which they were preserved, collected, or arranged. In 
fact, I have not adduced these passages for the purpose of eluci- 
dating those points, but to show the legendary character of the 
usrratives, and their discrepancies in matters of detail. For an 
account of the Sakhis of the Vedas, the ancient schools of the 
Brahmansg, and other matters of a similar nature, J must refer 
to the excellent work of Prof. Miiller, the “‘ History of Ancient 
Sanskrit Literature,” pp. 119-132 and 364-388 and elaewhere. 


Szor. VI—Reasonings of the Commentators on the Vedas, in support 
of the authority of the Vedas. 

I proceed now to adduce some extracts from the works of the 
more systematic authors who have treated of the origin and 
authority of the Vedas, I mean the commentators on these books 
themselves, and the authors and expositors of the aphoriams of 
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several of the schools of Hindu philosophy. Whatever we may 
think of the premises from which these writers set out, or of the 
conclusions at which they arrive, we cannot fail to be struck with 
the contrast which their speculations exbibit to the loose and 
mystical ideas of the Puranas and Upanishads, or to admire the 
acuteness of their reasoning, and the logical precision with which 
their arguments are presented. 

1.—The first passage which I shall adduce is from Sayane’s 
introduction to his commentary on the Rig-veda, the Vedartha- 
prakage, pp. 3 ff. (Styans, es we have seen in Part Becond, 
p. 172, lived in the 14th century, a.p.) Nanu Veda eva tavad 
néasti | kutas tadavintara-visesha rigvedah | Tatha hi | ko ‘yam 
vado nama | na hi tatra lacanam pramaénam va 'sti | nacha tad- 
ubhaya-vyatirehena kifchid vastu prasidhyati | Laxana-praména- 
bhydimh hi vastu-siddhir iti nydyavidim matam | Pratyaxadnuman- 
digameshu pramina-visesheshu antimo Veda iti tallaxayam iti 
chet | na | Manoadi-smyitishu atieyaptch | Samaya-balena sam- 
yak paroxanubhava-sidhanam ity etasya agama-laxanasya tas- 
vapi sadbhavat | apaurusheyatve sati iti viseshandd adosha iti 
chet | na | Vedasyapi paramesvara-nirmitatvena paurusheyatoat | 
Sartra-dhari-jica-nirmitateabhavad apaurusheyatoam iti chet | 
{na ?]| ‘ Sahasra-sirsht purusha’ ityadi-srutibhir Yévarasyapi 
éaririteat | Karma-phala-rapa-éartra-dhari-jtwa-nirmitatvabhava- 
matrena apaurusheyateam vivazitam iti chet | na | Jwa-viseshair 
Agni- Vayo-Adityair vedindm utpaditateat |‘ Rigveda evagner 
ajayate Yajurcedo vdyoh Stmaveda adityad’ iti sruter isoara- 
sya agnyddi-prerakatvena nirméatriteam drashtaryam | mantra- 
brakmanatmahah sabda-rasir veda iti chet \ na | Idzito mantrah | 
idrisam brakmanam ity anayor adyépi anirpitatvat | Tasmad 
ndsti kifichid vedasya laxanam | Napi tat-sadbhive praminam 
paiydmah | ‘ Rigvedat bhagavo ’dhyemi Yajurcedam Samave- 
dam Atharcanam chaturtham' ityadi otkyath praminam iti chet | 
na | tasydpi vakyasya vedintalpatiteena atmiérayatea-prasan- 
git | No khalu nipuno ‘pi soaskandham arodhum prabhaved iti | 
‘Veda eva drijatinam nikéreyasa-karah parah’ iti adi emyiti- 
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vakyath pramanam iti chet | na | tasyépy ukta-sruti-m@latcena 
nirdkritateat | pratyaxddikam sankitum apy ayogyam | Veda- 
vishaya loha-prasiddhib saroajanina "pi nilam nabha ityadwad 
bhranta | Tasmal lacana-pramana-rahitasya vedasya sadbhivo na 
angtharttum sakyate iti purcapazah | 

Aira uchyate | mantra-brihmanatmakam tavad adushtah 
lazanam | ata ea Apastambo yajha-paribhashayim eotha 
‘mantra-brahmanayor veda-namadheyam’ iti \ tayostu ripam 
uparishthad nirneshyate | apaurusheya-vakyatvam iti idam api 
yadrisam asmabkir vivaxitam tadrigam uttaratra spashti-bhavi- 
shyati | pramandny api yathoktani sruti-emyiti-lokaprasiddhi- 
rapdani veda-sadbhave drashtavyani | Yatha ghata-patadi-dravy- 
nim sea-prakasateabhave 'pi stryachandradinam sca-praka- 
atcam avirudham tatha manushyddindh svaskandharohdsam- 
bhave ‘py akunthita-sakter vedasya itara-vastu-pratipadakatoa- 
vat sva-pratipadakateam apy astu | Ata eva sampradaya-vido 
*hunthitam saktim vedasya daréayanti ‘ chodana ni bhatam bha- 
vishyantam sixmam vyavahitam viprakrishtam ity evaijatiyam 
artham saknoty avagamayitum’ iti | Tatha sati veda-milayah 
smrites tadubhaya-malaya loka-prasiddhescha pramanyam dur- 
varam | Tasmal laxana-pramana-siddho vedo na kenapi charoa- 
hadina 'podhum sakyate iti sthitam || 

Nanv astu ndma Vedakhyah haschit padarthah | tathapi 
nasau ryakhyénam arhati apramanatcena anupayuktateat | Na 
hi Vedah praminam tallazxanasya tatra duksampadatvat | tatha 
hi‘ samyag anubhava-sidhanam praminam’ iti keckil lacanam 
Ghuh | dpare tu ‘ anadhigatartha-gantri praminam’ ity achax- 
ate | na chaitad ubhayam vede sambhacati | mantra-brahmanat- 
mako ki vedah \ tatra mantrah khechid abodhakah | ‘ amyak sa ta 
Indra rishtir' ityeko mantrah | ‘Yadrismin dhayi tam ayasya- 
yitvidad’ ity anyah |‘ Srinyeos jarbhari turpharitta’ ityaparah | 
‘ Apinta-manyua triphala-prabharma’ ityadaya udahtryah | na 
hy etair maniraih kaschid apy artho ‘vabudhyate | eteshv anu- 
bhavo eva yadé nasti tada tatsamyaktram tadtya-sidhanatoaicha 
dtrapetam | ‘Adhah svid asid upari sid adsid’ iti mantrasya 
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bodhakatve ’pi' sthanur va purusho v8’ ityddi-vdkya-vat sandig- 
dhartha-bodhahatoad nisti pramanyam | ‘ Oshadhe trdyascainam’ 
iti maniro darbha-vishayak | ‘ Scadhite mainanh himsir’ itt cura- 
vishayah | ‘ Syinota gravina’ iti pashana-vishayah | Etesho 
achetananam darbha-cura-pishinanam chetana-vat sambodha- 
nam érayate | tato ‘ doau chandramasie’ iti vakya-vad viparttar- 
tha-bodhakatodd aprimanyam | ‘Eka eva Rudro na dvitiyo 
‘vatasthe’ | ‘sahasrini sakasraso ye Rudra adhi bhimyam’ 
ity anayos tu mantrayor ‘yavajjivam aham mauni’ iti vikyaoad 
vyaghata-bodhakatead apramanyam | ‘Apa undantu' iti mantro 
yajamanasya xaura-kile jalena sirasah hledanam brate |‘ Subhike 
sira aroha sobhayantt mukham mama’ iti mantro vivtha-hile man- 
galacharanartham pushpa-nirmitaya sublikaya varabadhook 
sirasy avasthdnam brate | tayoscha mantrayor loka-prasiddhar- 
thinuviditead anadhigatartha-gantritoam nasti | tasmad man- 
tra-bhago na pramanam | 

Atra uchyate | Amyagadi-mantranam artho Yéskena nirukta- 
granthe ‘cabodhitah \ tat-parichaya-rahitinam anavabodho na 
mantranath doskim @vahati | Ata evdtra loka-nyayam udaha- 
ranti ‘naisha sthanor aparadho yad enam andho na pasyati | 
purushdparadho sambhavati’ iti | ‘Adhab svid astd’ iti man- 
traicha na sandeha-prabodhanaya pravyittah kimtarhi jagat- 
Aaranasya paravastuno "tigambhiratoar nischetum eva pravyit- 
tah | tadartham eva hi gurusastra-sampradaya-raliteir dur- 
bodhyatvam ‘ adhah svid’ ity anaya vacko-bhangya upanyasyati | 
Sa eabhipraya uparitanesha ‘ko addha veda’ ity Adi-mantreshu 
spashfi-hritah | ‘Oskadhy’ adi mantresko api chetand eva tattad- 
abhimani-decatas tena tena ndmnd. sambodhyante | tascha devata 
bhagavata Badarayanena ‘ abhimani-vyapadesastu’ iti satre st- 
tritah | Ekasyapi Rudrazya soa-mahimna sahkasra-méartti-si- 
harad nasti parasparam vyaghatah | Jaladi-draryena Sirah-kle- 
danider loka-siddhatee 'pi tad-abhimani-devatanugrahasya apra- 
siddhatoat tadvishayateena ajfdtarthajiapakatoam | tato lax- 
ena-sadbhavid asti mantra-bhagasya pramanyam. 

“But, some will say, there is no such thing as a Veda; 
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how, then, can there be a Rig-veda, forming a particular part of 
it? For what is thie Veda? It has no characteristic sign or 
evidence ; and without these two conditions, nothing can be 
proved to exist. For logicians hold that ‘ a thing is established 
by characteristic signs and by proof.’ If you answer that ‘of 
the three kinds of proof, perception, inference, and scripture, 
the Veda is the last, and that this is its sign ;’ then the objectors 
rejoin that this is not true, for this sign extends too far, and 
includes also Manu and the other Smritis; since there exists 
in them also this characteristic of Scripture, viz., that ‘in virtue 
of common consent it is a perfect instrument for the discovery 
of what is invisible.’ If you proceed, ‘the Veds is faultless, in 
consequence of its characteristic that it has no person (purusha) 
for its author ;’ they again reply, ‘ Not so; for as the Veda was 
formed by Paramesvara (God), it had a person (purusha) for ita 
author,’ If you rejoin, ‘It had no person (purusha) for ita author, 
for it was not made by any embodied living being ;’{they refuze™ 
to admit this] on the ground that, according to such Vedic texts 
as ‘ Purusha has a thousand heads,’ it ie clear that Isvara (God) 
also has a body. If you urge that apaurusheyatra (‘the having 
had no personal author’) means that it was not composed by a 
living being endowed with a body which was the result of works ; 
—the opponent denies this also, and asserts that the Vedas were 
created by particular living beings,—Fire, Air, and the Sun; for 
from the text ‘the Rig-veda sprang from fire, the Yajur-veda from 
sir, and the Sama-veda from the sun,’ etc., it will be seen that 
Tavara, by inciting fire and the others, was the maker. If you 
next say that the Veda is @ collection of words in the form of 
Mantras and Brahmanas, the objectors rejoin, ‘ Not eo, for it has 
never yet been defined that a Mantra is so and so, and a Brah- 
mana so and so.’ There exists, therefore, no characteriatic mark 


% I bave translated this, as if there had been (which there is not) « negative 
particle no in the text, after the éfi chet, as this scems to ms to make the best sense. 
I understand from Prof, Miiller that the negative particle is found in some of 
the MSS. 
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ofa Veda. Nor do we see any proof that a Veda exists. Ifyou 
say that the text, ‘I peruse, reverend sir, the Rig-veda, the Yajur- 
veda, the Sama-veda, and the Atharva as the fourth,’ is a proof, 
the antagonist answers, ‘ No, for as that text is part of the Veda, 
it is exposed to the objection of depending upon itself; for no 
one, be he ever so clever, can mount upon his own shoulders.’ 
If you again urge tbat such texts of the Smriti as this, ‘It is the 
Veda alone which is supreme, and the source of blessedness to 
twice-born men,’ are proofs, the objector rejoins, ‘Not 20; since 
these too must be rejected, as being founded on the same Veds.’ 
The evidence of the senses snd other ordinary sources of know- 
ledge ought not even to be doubted. And common report in 
reference to the Veda, though universal, is erroneous, like such 
phrases as ‘the blue sky,’ eto. Wherefore, as the Veda is desti- 
tute of characteristic sign and proof, ita existence cannot be 
admitted, Such is the first side of the question. 

“To this we reply :—The definition of the Veda, as a work 
composed of Mantra and Brahmana, is unobjectionable. Hence 
Apsstamba says in the Yajnaparibhisba, the name of Mantra 
and Brakmana is Veda. The nature of these two things will be 
settled hereafter.” The sense we attach to the expression ‘ with- 
out any personal author’ will also be declared further on. Let 
the proofs which have been specified of the existence of the Veda, 
viz., the Veda (itself), the Smriti, and common notoriety, be 
duly weighed. Although jars, cloth, and other such [dark] objects 
have no inherent property of making themselves visible, it is no 
absurdity to speak of the sun, moon, and other luminous bodies, 
as shining by their own light. Just in the same way (though it is 
impossible for beings like men to mount on their own shoulders) 
let the all-penetrating Veda be held to have the power of proving 


% flee Part Second, p. 172, Madhava Acharya, the author of the Vedartha-pra- 
Kida on the Taittiriya Sanita, admits the priority of the Mentras or hynms to the 
Brabmanas in these words (p. 9):—Yadyepi mantre-brahmogaimake Vedas tathipi 
brGhmonssys mantra-vydkhyina-ripstest mantra sides somimaatah, “Though 
the Vods consists of Mantras and Brahmanes, yet as the Brahmanay ere expository 
of the Muntras, the latter were first recorded.” 
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iteelf aa it has of proving other things." Hence traditionists set 
forth this penetrating force of the Veda; thus, ‘the Scripture 
is able to make known the past, the future, the minute, the near, 
the remote.’ Such being the case, the authority of the Smriti, 
which ia based on the Veda, and of common notoriety, which is 
based on both, is irresistible. Wherefore it stands fest that the 
Veda, which is established by characteristic sign, and by proof, 
cannot be refuted by Charvakas or any other opponents, 

“ Bat let it be admitted that there is a thing calleda Veda. Still 
it does not deserve, and is unfitted for, explanation, since it does 
not constitute proof. The Veda is no proof, as it is difficult to 
show that it has any sign of that character. Some define proof 
as the instrument of perfect apprehension ; others say, it is that 
which conducts us to what was not before comprehended. But 
neither of these definitions can be reasonably applied to the Veds. 
For the Veda consists of Mantra and Brakmana. Of these 
Mantras some convey no meaning. Thus one is amyak 32 ta, ete. ; 
another is yadrigmin, otc.; third is srinyera, etc. The texts 
Gpantu,™ etc., and others are further examples. Now no mean- 
ing whatever is to be perceived through these mantras; and 
when they do not even convey an idea at all, much less can 
they convey a perfect idea, or be instruments of comprehension. 
Even if the mantra adhah svid asid upari svid asid, ‘ was it below 
or above?’ (BR. V. x. 129, 5) convey & meaning, still, like such 
sayings as ‘ either post or a man,’ it conveys a dubious mean- 


" The same thing had been said before by S'ankiira Acharya (who lived at the 
end of the 8th or beginning of the 9th century, ap. Bee Colebrooke’s Misc. Essays, i. 
882), in hin oommantary on the Brahmas Satras i, 1, 1. Fadaaye Aé nérapacam marthe 
priminyah raver ton ripa-vishaye | purusho-vockastie tu midintardpesaii scorths 
primanysh vaktri-ampiti-cyavehitaichs iti ciprskershah, “For the Voda has an 
independent power of demonstration in respoct of itself, as tho sun has of manifesting 
forms. The words of men, on the other hand, have a power of proving themaclvos, 
which is derived from enother source [the Vode], and which is separated [from its 
source] by the recolleotion of the author. Herein consista the distinction [between 
the two kinds of evidence].” 

3 See Nirakta, v. 12, and vi. 16, and Roth's ilustrations. It is not necessary for 
my purpose to inquire whether the charge of intelligibility brought aguinst the texts 
‘ia just or not, s 
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ing, and so possesses no authority. The mantra, deliver him, o 
plant, has for its subject, grass. Another, ‘do not hurt him, 
ace,’ has for ita subject an axe (cura). A third, ‘hear stones,’ 
has for its subject, stones. In these cases, grass, an axe, and 
atones, though insenaible objects, are addressed in the Veda as if 
they were intelligent. Hence these passages have no authority, 
because, like the ssying, ‘two moons,’ their import is absurd. 
So also the two texts, ‘there is one Rudra, no second has 
existed,’ and ‘the thousand Rudras who are over the earth,’ 
involving, as they do, a mutual contradiction (just as if one 
were to say, ‘I have been silent all my life’), cannot be autho- 
titative. The mantra dpa undantu expresses the wetting of the 
sacrificer's head with water at the time of tonsure; while the 
text ‘ subhike,’ etc. (‘ garland, mount on my head and decorate 
my face’) expresses the placing of a garland formed of flowers 
on the heads of the bridegroom and bride, by way of blessing, 
at the time of marriage. Now, as these two lsat texts merely 
repeat a matter of common notoriety, they cannot be said to 
conduct us to what was not before comprehended. Wherefore 
the Mantra portion of the Vede is destitute of authority. 

“To this we reply, the meaning of these texts ‘ amyak,’ ete., 
and the others has been explained by Yéska in the Nirukta. 
The fact that they are not understood by persons ignorant of 
that explanation, does not prove any defect in the mantras. It 
is customary to quote here the popular maxim, ‘it is not the 
fault of the post that the blind man does not see it; the reason- 
able thing to sey is that it is the man’s fault.’ The mantra ‘adhahk 
avid,’ etc. (‘was it above or below?’), is not intended to convey 
doubt, but rather to signify the extreme profundity of the supreme 
Essence, the cause of the world. With this view the author inti- 
mates by this turn of expression the difficulty which persons who 
are not versed in the deep Scriptures have, in comprehending 
such subjects. The same intention is manifested in the preced- 
ing mantras ho addha veda, etc. (‘who knows?’ etc.) In the 
texts oshade, etc. (‘o herb,’ etc.), also the deities who preside 
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over these several objects are addressed by these several names, 
These deities are referred to by the venerable Badarayana in the 
aphorism abhimani-vyapadesak. As Rudra, though only one, 
agsumes by his power a thousand forms, there is no contradic- 
tion between the different texts which relate to him. And though 
the moiatening, ete., of the head by water, etc., is a matter of 
common notoriety, yet as the goodwill of the god who resides 
in these objects is not generally known, the text in question, 
by having that for its subject, is declaratory of what is unknown. 
Hence the Mantra portion of the Veda, being shown to have the 
characteristic mark [of constituting proof], is suthoritative.” 

Sayana then, in p. 11 of his Preface, proceeds to extend his 
argument to the Brahmanas, and concludes (p. 19) that the 
authority of the whole Veda is proved. 

Il,—The second passage which I shall quote is from the 
Vedartha-prakfiaa of Madhave Acharyya on the Taittirtye Yajur- 
veda (pp. 1 ff. in the Bibliotheca Indics). Madhava was the 
brother of Bayans, and flourished in the middle of the 14th 
century. (Colebrooke’s Misc. Ess. i. 801.) Nanu ho ’yam vedo 
nama ke v@ asya vishaya-prayojana-sambandhadhikarinah ka- 
than va tasya pramanyam | na khalo etasmin sarcasminn asati 
vedo vyakhyana-yogyo bhavati | Atrochyate | Ishtaprapty-anish- 
ta-parihdrayor alaukikam upayanh yo grantho vedayati sa veda} | 
Alaukika-padena pratyaxinumane vydvartyete | Anubhiyama- 
nasya srak-chandana-vanitader ishta-pripti-hetutoam aushadha- 
sevader anishta-parihara-hetutcaicha pratyaxa-siddham | Svena- 
nubhavishyamanasya purushantara-gatasya cha tathatoeam 
anumaina-gamyam | Evam tarki bhavijanma-gata-sukhadikam 
api anumana-gamyam iti chet | na | tadviéeshasya anavagamat | 
Na khals jyotishtomadir ishtapraptihetuh kalaftja-bhaxana-var- 
janddir anishtaparikara-hetur ity amum artham veda-vyatire- 
kena anumdna-sahasrendpi tarkiha-tiromanir apy asyleagan- 
tut saknoti | Tasmad alaukikopaya-bodhako veda iti laxanasya 
nativyaptan | ata evoktam | ‘ Pratyaxendinumitya vai yas tipiyo 
na budhyate | Etam vindanti vedena tasmad vedasya vedata’ | 
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iti | sa evopayo vedasya vishayah | tadbodha eva praygjanam | 
tadbodharthi cha adhikart | tena saha upakaryyopakaraka-bha- 
vah sambandhak | nanu evam sati stri-sidra-sakitah sarve veda- 
dhikarinah syur ishtam me sydd anishtam ma bhad iti adishah 
sarogjaninateat | maivam | stri-sadrayoh saty updye bodhar- 
thitve hetoantarena vedadhikérasya pratibaddhatoat | upanita- 
syaina adhyayanddhikaram bruvat sdstram anupanitayoh stri- 
Sadrayor vedadhyayanam anishta-prapti-hetur iti bodhayati | 
hathavh tarki tayos tadupiytoagamah | purdnadibhir iti bra- 
mah | ata evoktam | stri-sadra-dvijabandhinam trayt na sruti- 
gockara | iti Bharatam akhyanam munina kripaya hritam | iti | 
tasmad upanitair eva traivarnihair vedasya sambandhak | tat- 
pramanyantu bodhakateat svata eva siddham | paurusheya-vak- 
yantu bodhakam api sat puruska-gata-bhranti-malatoa-sambha- 
vanaya tatparikaraya mala-praminam apexate na tu vedah, 
tasya nityatvena vaktzi-dosha-sankanudayat |... Nanu vedo 
‘ni Kalidasadi-vahyavat paurusheya eva Brahma-haryyatva- 
Sravanat | ‘richah simani jajfire | chhandamsi jajfire tas- 
mad yajus tasmad ajdyata’ iti sruteh | ata eva Badardya- 
nah ‘ sastrayonitvad’ iti sitrena Brahmano veda-kérahateam 
avochat | maivam | érutismritibhyam nityatodvagamat | ‘ vache 
Virdpa nityaya’ iti sruteh | ‘ anadi-nidhana nitya vag utsrishta 
svayambhuod’ iti smyitescha | Badarayano 'pi devatadhika- 
rane sitrayamasa ‘ata eva cha nityatvam’ iti | tarhi pa- 
raspara-virodha iti chet | na | nityatvasya vydvaharikatvat 
srishter ardhoam samhharat parvam vyavahdra-halas tasmin 
utpatti-vindsadarsanat | halahasadayo yatha nitya evam vedo 
‘pi eyavahdra-kile Kalidastdi-vakyavat purusha-virachitated- 
bhavad nityah | adisyishtau tu halakasddivad eva Brakmanah 
sakasad vedotpattir dmnayate | ato vishaya-bhedad na paraspara- 
virodhah | Brakmano nirdoshatvena vedasya caktyi-doshabhavat 
seatassiddham primanyamh tadavastham | tasmal laxana-pra- 
mana-sadbhiead vishaya-praygana-sambandhadhikari-sadbhavat 
praminyasya susthatedchcha vedo rydkhatavya eva. 

“Now, some may sak, what is this Veda, or what are ita eub- 


szer. v1] OF THE VEDAS, HELD BY INDIAN AUTHORS. 49 


ject-matter, its use, its connection, or the persona who are com- 
petent to study it? and how is it authoritative? For, in the 
absence of all these conditions, the Veda docs not deserve to be 
expounded. I reply: the book which makes known (vedayati) 
the supernatural (Zit. non-secular) means of obtaining deair- 
able objecta, and getting rid of undesirable objects, is the Veda. 
By the employment of the word supernatural, [the two ordinary 
means of information, viz.) perception and inference, are excluded. 
By perception it is established that such things as garlands, sandal 
wood, and women are causes of gratification, and that the use 
of medicines and so forth is the means of getting rid of suffering. 
And we ascertain by inference that we shall in faturo experi- 
ence, aud that other men uow experience, the same things. 
If it be asked whether, then, the happiness, etc., of a future 
birth be not in the same way ascertainable by inference, I reply 
that it is not, because we cannot get beyond generalitics. Not 
even the moat brilliant ornament of the logical school could, 
by a thousand inferences, without the help of the Vedas, discover 
the truths that the jyotishthoma and other sacrifices are tho 
means of attaining happiness, and that abstinence from the fleah 
of an animal™ struck with a poisoned arrow is the means of 
removing uneasiness. Thus it is not too wide a definition of 
the Veda to say that it is that which indicates supernatural 
expedicnis, Teneo, it has been said, ‘men discover by the 
Veda those expedicnts which cannot be ascertained by percep- 
tion or inference; and this is the characteristic feature of the 
Veda.’ These expedients, then, form tha subject of the Veda; 
[to teach] the knowledge of them is its use; the peraon who 
seeks that knowledge is the competent student ; and the connec- 
tion of the Veda with such a student is that of a benefactor with 
the individual who is to be benefitted. 

“ But, if euch bo the case, it may be said that all persons 


3 The only othor sense of the word Astatja in Bochtlinzk and Roth’s Laxicon is 
tobaceo. Tt may be donbtfal, however, if that weed was known in India when this 
commentary was written; and porbups the illustration may bo « traditional one, 
derived from an earlior age. Bee Miller in the Z. D. M. G. vii. pp. 376, 877. 

‘ 
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whatever, including women and sfdras, must be competent 
students of the Veda, since the aspiration after good and the 
deprecation of evil are common to the whole of mankind, But 
it is notso. For though the expedient exists, and women and 
etldras are desirous to know it, they are debarred by another 
cause from being competent students of the Veda, The serip- 
ture (sdstra) which declares that those persons only who have 
been invested with the sacrificial cord are competent to read the 
Veda, intimates thereby that the same study would be a cause 
of unhappiness to women and sidras [who are not so invested]. 
How, then, are these two classes of persons to discover the means 
of future happiness? We answer, from the Puranas and other 
such works, Hence it has been said, ‘since the triple Veda may 
not be heard by women, sfdras, and degraded twice-born men, 
the Mahabhirata was, in his benevolence, composed by the 
Muni.’ The Veda, therefore, has only a relation to men of the 
three superior classes who have obtained investiture, 

“Then the authority of the Veda is self-evident, from the fact 
of its communicating knowledge. For though the words of men 
also communicate knowledge, still, as they must be coneeived to 
participate in the fallibility of their authors, they require some 
primary suthority to remedy that fallibility. But such is not 
the case with the Veda; for as that had no beginning, it is im- 
possible to suspect any defect in the utterer. . 

“A doubt may, however, be raised whether the Veda is not, like 
the works of Kalidasa and others, derived from a personal being, 
as it is said in the Veda to have been formed by Brahma, accord- 
ing to the text, ‘the Rik and Sama verses, the metres sprang 
from him ; from him the Yajush was produced ;'* in consequence of 
which Badarsyana, in the aphorism” ‘ since he is the source of the 
aAstra,’ has pronounced that Brahms is the cause of the Veda. 


34 This seems to be the only way to translate peurueheys, as purwsks cannot here 
mean a hamen being. 

3 BR. V. x. 90, 9, quoted in the first Part of this work, pp. 7, 8. 

% Brahwa Sotre, i 1, 8, p. 7 of Dr, Ballantyne’s Aphoriams of the Vedanta, 
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But this doubt is groundless; for the eternity of the Veda has 
been declared both by itself, in the text, ‘with an eternal voice, 
© Virape,’* and by the Smriti in the verse ‘an eternal voice, 
without beginning or end, was uttered by the Self-existent.’* 
Badarayana, too, in his section on the deities (Brahma Sdtres, 
i, 8, 29) has this aphorism, ‘hence also [its] eternity [is to be 
maintained].’ If it be objected that these authorities are mutu- 
ally conflicting, I answer, No. For [in the passages where) 
the word eternity is applied to the Vedas, it is to be understood 
as referring to the period of action. [or mundane existence]. 
This period is that which commences with the creation, and lasts 
till the destruction of the universe, since, during this interval, 
no worlds are scen to originate, or to be destroyed. Just as 
time and ether (space) are eternal, so also is the Veda eternal, 
because, during the period of mundane existence, it has not been 
composed by any person, as the works of Kalidise and others 
have been.” Nevertheless, the Veda, like time and space, is 


‘1 These words are part of Rig-veda, viii. 61, 6:—Tuemai niinam abhidyave vacha 
Firtipa nityayii | oishne chodawa sush{utio, ‘Send forth praises to this heaven- 
sspiring and prolific Agui, o Virips, with am unceasing voice (or hymn.” The word 
nityayS veems to mean nothing more than continual, thongh in the text I havo 
rendered it eernal, as the author’s reasoning scoms to require. Colebrooke (Misc, 
‘Ew i. 806), howover, translates it by “perpetuai.” I shall agnin quote and illus 
trate this verse further on. 

% This line, from the M. Bh, S'antip, 8,633, has been already cited above in p. 4. 
‘The Calcatta text, from which I have there quoted, gives vidya instead of nitya, the 
reading of the Vedirtha-prakiisa in this passage. It ia possible that the line may be 
found also in some of the Puranas. 

% The same acbject is touched on by Sdyans, at p. 20 of his commentary, in these 
words: —Nanu bhagaveta Baderayonena Vedasya Brakme-karyyateam siitritom | 
‘ bilatra-yonitvia’ sti | rigvedGdi-sdstre-kareqatead Brohwa sarvajham iti siitrar- 
thah | baGhem | na slecata pourucheyatvom dhavati | manushya-nirmitetoddAzedt | 
tartan apaurusheyatvam abhipretya vyacahare-daidyim akaiddivad wityotoam 

devatadhikerane siitritam | ‘ate ovacka nityatvam’ iti, But it in 
team ‘that the venerable Bédariyana has declared in the aphorism ‘since he is the 
sourve of the dastra’ (Brahma Stitres i. 1, 3), that the Vede is derived from Brahma; 
the meaning of the ephorism being, that since Brahma is the cause of tho Rig-voda 
and other S’Estras, he is omnisciont, This is truc; but it is not sufficient to prove 
the human origin of the Veda, since it was not formed by a man. Badardyana had in 
view nach 6 superhumen origin of the Veda, when in the [other] aphorism ‘hence wleo 
[its] etarnity is to be maintained,’ (which is contained in the section on the deities), he 
declared its eternity, like that of space, etc., during the period of mundane existence.” 
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recorded in Scripture to have originated from Brahma at the 
first creation. There is, therefore, no discrepancy between the 
two different sets of passages, a8 they refer to different objects. 
And since Brahma is free from defect, the utterer of the Veda is 
consequently free from defect; and therefore a self-evinced 
authority resides in it. Seeing, therefore, that the Veda pos- 
seases & Characteristic mark, arid is supported by proof, and 
that it hes @ subject, a use, a relation, and persons competent 
for its study, snd, moreover, that its authority is established, 
it follows that it ought to be interpret 


Szor, VIT.— Arguments of the Mimansakas and Vedantins in support of 
the stornity and authority of the Vedas, 


TI shall now proceed to adduce some of the reasonings by 
which the authors of the Parva Mimanss, and Vedanta aphor- 
isma, and their commentators, defend the doctrine which, as we 
have already seen, is held by some of the Indian writers, that 
the Vedas are eternal, as well as infallible. 

I. Parea Mimansa.—t quote the following texts of the Parva 
Mimansa which relate to this subject from Dr. Ballantyne’s 
sphorisms of the Mtmanss, pp. 8 ff. I do not always follow the 
words of Dr. Ballantyne’s translations, though I have made free 
use of their substance. (See also Colebrooke’s Misc. Ess. i. 306, 
or p, 195 of W. and N’s. edit.) The commentator introduces 
the subject in the following way :—Sabdarthayor utpattyanan- 
taram purushena kalpita-sanket@imaka-sambandhasya halpitatvat 
purusha-kalpita-sambandhajhanapexitoat sabddsya yatha prat- 
‘The rewarks of Sankara on tho Brahma Sotra (i. 1, 3) above referred to, begin ax 
follows :—Mahate rig-oadadeh édstrasys encke-vidya-sthanopabrtiAitarya pradiga- 
vat sorvirtha-dystinas servajie-kalpasys youih Karanom Brahma | no Ki Tdriiaaye 
‘dirtreaya rigvedadiolazaysrys saronfia-gusinvitasya servejiad anyatah sambhave "sti. 
“ Brahma is the nource of a great B'Gstra, consisting of the Rig-vela, ofe., augmented 
by numerous branches of science, whish, like a lamp, illuminates all subjects, and 
approaches to omniscience, Now such a Siistra, distinguished aa the Rig-veda, ete., 
pomessed of the qualities of an omniscient being, could not have originated from any 
‘other than an omaiscient being.” See Dr. Ballantyne’s Vedints Aphorisms, pp. 7, 8. 
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yaxajhanat suktikadau satyateam vyabhicharati tatha purusha- 
dhinatvena sabde ’pi satyatoa-vyabhichara-sambhavat na dharme 
chodana pramanam iti pirca-paze siddhintam aha. ‘Since, 
subsequently to the production of words and things, a conven- 
tional connection has been established between the two by the will 
of man, and since language is dependent upon a knowledge of 
this conventional connection determined by man, [it follows 
that] as perception is liable to error in respect of mother-of- 
pearl and similar objects [by mistaking them for silver], so 
words also may be open to convey unreal notions from (their 
sense] being dependant on human will; and consequently that 
the Vedic precepts [which are expressed in such words, possess- 
ing a merely conventional and arbitrary mesning) cannot ba 
authoritative in matters of duty. Such is an objection which 
may be urged, and in reply to which the author of the aphor- 
isms declares the established doctrine.” 

Then follows the fifth aphorism of the first chapter of the first 
book of the Munansi :—Autpattikastu) sabdasya”) arthena 
sambandhas” tasya jnanam upadeso 'cyatirekascha®) arthe 
‘nupalabdhe™ tat pramanam Badardyanasya anapexateat | 
which may be paraphrased as follows :—“ The connection of a 
word with its sense is coeval with the origin of both. In conse- 
quence of this connection the words of the Veda convey a know- 
ledge of duty, and impart unerring instruction in regard to 
matters imperceptible. Such Vedic injunctions constitute the 
proof of duty admitted by Badariyana, author of the Vedanta 
Sutras, for this proof is independent of perception and all other 
evidence.” 

T subjoin most of the remarks of the scholiast as given by 
Dr. Ballantyne, indicating by letters the words of the aphorism 
to which they refer. 

) Autpattikah | svabhavikah | nitya iti yavat |“ Autpattika 
(original) means natural, eternal in short. 

%) Sabdasya | nitya-veda-ghatako-padasya ‘ agnihotramh juku- 
yat svarga-hdma’ ityadeh. “ Sabda (word) refers to terms 
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which form part of the eternal veda, such as, ‘the man who 
desires heaven should perform the Agnihotra sacrifice.’” 

) Sambandha (connection) “in the nature of power,” i.e. 
according to Dr. Ballantyne, depending on the divine will that 
such and such words should convey such and such meanings. 

() Atas tasya | dharmasya | ‘‘‘ Hence’ is to be supplied before 
‘ this,’ which refers to ‘ daty.’” 

 Jianam | atra karane lyut | jiapter yathartha-jhanasya 
haranam. “‘In the word jana (kmowledge) the affix /yut has 
the force of ‘instrument,’ ‘an instrument of correct know- 
ledge.’” 

0 Upadesah | artha-pratipadanam. “ Instraction, i.e. the 
establishment of a fact.” 

{®) Avyatirekak | avyabhichari drigyate atah. “‘‘ Unerring,’ 
i.e, that which is seen not to deviate therefrom.” 

%) Nanu ‘vakniman’ iti sabda-sravandnantaram pratyaxena 
vahnim drishtoa sabde pramatoam griknati iti loke prasiddheh 
pratyavaditara-pramana-sipexatoat sabdasya sa hatham dharme 
pramagam ata aha anupalabdhe iti | anupalabdhe pratyaxadi- 
pramanair gjftte'rthe, “ Since it is q matter of notoriety that 
any one who has heard the words ‘[the mountain is] fiery’ 
uttered, and afterwards sees the fire with his own eyes, is then 
[more than ever] convinced of the authority of the words, it may 
be asked how words which are thus dependent [for confirmation] 
on perception and other proofs, can themselves constitute the 
proof of duty? In reference to thia, the word anupalabdhe (‘in 
regard to matters imperceptible’) is introduced. It signifies 
‘ matters which cannot be known by perception and other such 
proofs.’” 

Tat | vidhi-ghatita-rdkyam dharme pramanam Badarayan- 
achéryasya sammatam | ayam aéayak | ‘parcato vaknimen’ 
iti doshavat-purusha-prayukiam vikyam arthamk vyabhicharati | 
atah pramanya-nischaye pratyaxddikam apexate | tatha 'gniho- 
tram juhoti iti cthyam kala-traye”py arthat na vyabhicharati | 
ata itara-nirapecats dharme pramanam, “ This, i.e. a [Vedic] 
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sentence consisting of an injunction, is regarded by Badarayana 
also as proof of duty. The purport is this. The sentence, ‘the 
mountain is fiery,’ when uttered by a person defective [in his 
organ of vision], may deviate from the reality; it therefore 
requires the evidence of our senses, etc., to aid us in determin- 
ing ite sufficiency as proof, Whereas the Vedic sentence regard- 
ing the performance of the Agnihotra sacrifice can never deviate 
from the truth in any time, past, present, or future; and ia 
therefore a proof of duty, independently of any other evi- 
dence.” 

The commentator then proceeds to observe as follows :—Parva- 
sitre sabdarthayos sambandho nitya ity ukiam | tachcha sabda- 
nityatoddhinam iti tat sisddhayishur ddau sabdanityatva-vddi- 
matam pirva-paxam upddayati. “ In the preceding aphorism it 
was declared that the connection of words and their meanings [or 
the things signified by them] is eternal, Desiring now to prove 
that this [eternity of connection] is dependent on the eternity of 
words [or sound], he begins by setting forth the first side of the 
question, viz., the doctrine of those who maintain that sound is 
not eternal.” 

This doctrine is accordingly declared in the six following 
aphorisms (satras), which I shall quote and paraphrase, without 
citing, in the original, the accompanying comments, These the 
reader will find in Dr, Ballantyne’s work. 

Satra 6.—Karma eke tatra darsanat. “Some, t.c. the fol- 
lowers of the Ny&ya philosophy, say that sound is 6 product, 
because we see that it is the result of effort, which it would not 
be if it were oternal,” 

Satra }.—Asthanat. “That it ia not eternal, on account of 
its transitoriness, i.¢, because, after 8 moment it ceases to be 
perceived.” 

Sutra 8.~Haroti-sabdat. “‘ Because we employ in refer- 
ence to it the expression making, ic. we epeak of making 9 
sound.” 

Satra 9.—Sattedntare yaugapadyat. “ Because it is per- 
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ceived by different persons et once, and is consequently in 
immediate contact with the organs of sense of those both far and 
near, which it could not be if it were one and etérnal.” 

Sutra 10.—Prakriti-vikrityoscha, “Because sounds have 
both an original and a modified form; as, ¢.g. in the case of 
dadki atra, which is changed into dadhy atra, the original 
letter ¢ being altered into y by the rules of permutation. Now, 
no substance which undergoes a change is eternal.” 

Sitra 11.— Vriddhischa hartri-bhamna ’sya. “ Because sound 
is augmented by the number of those who make it, Conse- 
quently the opinion of the Mimansakas, who say that sound is 
merely manifested, and not created, by human effort, is wrong, 
since even a thousand manifesters do not increase the object 
which they manifest, as @ jar is not made larger by 8 thousand 
lamps.” 

These objections against the Mimansaka thcory that sound is 
manifested, aud not created, by those who utter it, are contro- 
verted in the following Sitraa :— 

Satra 12.—Samam tu tatra daréanam. “ But, according to 
both schools, viz., that which holds sound to be created, end 
that which regards it as merely manifested, the perception of it 
is alike momentary. But of these two views, the theory of 
manifestation is shown in the next aphorism to be the correct 
one.” 

Sttra 13.—Satah param adarsanai vishayanagamat. “The 
non-perception, at any particular time, of sound, which, in 
reslity, perpetually exists, arises from the fact that the utterer 
of sound has not come into contact with his object, i.e, sound, 
Sound is eternal, because we recognise the letter 4, for instance, 
to be the same sound which we have always heard, and because 
it is the simplest method of accounting for the phenomenon to 
suppose that it is the same. The still atmosphere which inter- 
feres with the perception of sound, is removed by the conjunc- 
tions and disjunctions of air issuing from # speaker's mouth, and 
thus sound (which always exists, though unperceived) becomes 
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perceptible.” This ia the reply to the objection of its ‘ transi- 
torinesa’ (Stra 7).” 

An answer to Sitra 8 is given in 

Satra 14.—Prayogasya param. “The word ‘ making’ sounds, 
merely means employing or uttering them.” 

The objection made in Satra 9 is answered in 

Sutra 15.—Aditya-vad yaugayadyam. “ One sound is simul- 
taneously heard by different persons, just as one sun is seen by 
them at one and the same time. Sound, like the aun, is a vast, 
and not a minute object, and thus may be perceptible by dif- 
ferent persons, though remote from one another.” 

An answer to Satra 10 is contained in 

Satra 16.— Varndntaram avikdrak. “The letter y, which 
is substituted for é in the instance referred to under Sutra 10, 
is not a modification of i, but a diatinct letter. Consequently 
sound ia not modified.” 

The 11th Satra is answered in 

Satra 17.—Nada-vriddhip para. “It is an increase of noise, 
not of sound, that is occasioned by a multitude of speakers, 
The word noise refera to the ‘conjunctions and disjunctions of 
the air’ (mentioned under Satra 18), which enter simultaneously 
into the hearer’s ear from different quarters ; and it is of these 
that an increase takes place.” 

The next following Sotras state the reasons which support the 
Mrningsaka view :— 

Satra 18.—Nityastu syad daréanasya pararthateat. “Sound 
must be eternal, because its utterance is intended to convey a 
meaning to other persons, If it were not eternal [or abiding}, 
it would not continue till the hearer had learned its sense, and 
thus he would not learn the sense, because the cause had ceased 
to exist,” 


4 «Sound is unobserved, though existent, if it reach not the object (vibrations of 
sir emitted from the mouth of the speaker proceed and manifest sound by their 
appulse to air at rest in the space bounded by the hollow of the ear; for want of such 
sppulze, cound, though existent, is unapprehended).”—Colebrooke i. 808, 
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Satra 19.—Sarvatra yaugapadyat. “ Sound is eternal, be- 
cause itis in every case correctly understood by many persons 
simultaneously ; and it is inconceivable that they should all at 
once fall into a mistake.” 

‘When the word go (cow) has been repeated ten times, the 
hearers will say that the word go has been ten times pronounced, 
not that ten words having the sound of go have been uttered ; 
and this fact also is adduced as a proof of the eternity of sound in 

Sttra 20.—Sankhyabhavat. “‘ Because each eound is not 
numerically different from itself repeated.” 

Stira 21.—Anapexatrdt. ‘Sound is eternal, because we 
have no ground for anticipating its destruction.” 

“ But it may be urged that sound is a modification of air, 
since it arises from its conjunctions (eee Satra 17), and because 
the Sikeha (or Vedanga treating of pronunciation) eays that ‘ air 
arrives at the condition of sound ;’ and as it is thus produced 
from air, it cannot be eternal.” A reply to this difficulty is 
given in 

Staira 22.—Prakhyabhavachcha yogyasya. “Sound is not a 
modification of air, because, if it were, the organ of hearing 
would have no appropriate object which it could perceive. No 
modification of air (held by the Naiyayikes to be tangible) could 
be perceived by the organ of hearing, which deals only with 
intangible sound.” 

Sttra 23.—Linga-dartanichcha, “ And the eternity of sound 
ig established by the argument discoverable in the Vedic text, 
‘with an eternal voice, o Virtpa.’ (See above, p. 51). Now, 
though this sentence had another object in view, it, nevertheless, 
repeats the eternity of language, and hence sound is eternal.” 

“But though words, as well as the connection of word and 
sense, be eternal, it may be objected—as in the following 
aphorism—that a command conveyed in the form of a sentence 
is no proof of duty.” 

Sttra 24.—Utpatiau vt rachanah syur arthasya atannimit- 
éatvat. “Though there be a natural connection between words 
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and their meanings, the connection between sentences and their 
meanings is a factitious one, established by human will, from 
these meanings (of the sentences) not arising out of the mean- 
ings of the words. The connection of sentences with their 
meanings is not (like the connection of words with their mean- 
ings) one derived from inherent power (see Sutra 5, remark ©), 
above, p. 54), but one devised by men; how, then, can thia 
connection afford a sufficient authority for duty ?” 

An answer to this ia given in 

Satra 25.—Tad-bhatanaa hriyarikena samdmnayo ’rthasya 
tannimittatvat. “The various terms which occur in every Vedic 
precept are accompanied by a verb, because # perception (such 
es we had not before) of the sense of a sentence is derived 
from a collection of words involving e verb. For a precept is 
not comprehended unless the individual words which make it 
up are underetood ; and the comprehension of the meaning of 
8 sentence is nothing else than the comprehension of the exact 
mutual relation of the meanings arising out of each word.” 

Sitra 26. — Loke sanniyamat prayoga-sannikarshah syat. 
“Ae in secular language the application of words is fixed, so 
aleo in the Veda they must be employed in an established sense 
which has been handed down by tradition.” 

The author now proceeds in the next following Sttras to 
state and to obviate certain objections raised to his dogmas of 
the eternity and authority of the Vedas. 

Satra 27,— Vedamschaike sannikarsham purushakhyah. 
“Some (the followers of the Nyfya) declare the Vedas to be 
of recent origin, z.¢. not eternal, because the names of men are 
applied to certain parts of them, as the Kathaka and Kauthuma,” 

This Sttra, with some of those which follow, is quoted in 
Sayana’s commentary on the R. V. vol. i. pp. 19 and 20. His 
explanation of the present Satra is as follows :— 

Yathd Raghuvamsadaya idanintands tatha veda api | na te 
veda anddayak | ata eva veda-kartritvena purush akhyayante | 
Vaiyasikam Bharatam Valmikiyam Ramdyanam ity atra yathe 
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Bharatadi-kartriteena Vydsadaya Gkhydyante tatha Kathakam 
Kauthuman Taittiriyakam ity evah tattad-veda-sakha-harttyi- 
tvena Kathadinam akhyatateat paurusheyah | Nanu nityandm eva 
vedandm upadhydya-vat sampradaya-pravartiakatvena Katha- 
hadi-samakhya syad ity asankya yuktyantaram sitrayati |... . 
ha tarki Kathahadyakhyayikaya gatir ity dsankya sampradaya- 
pravarttandt s& iyam upapadyate. “Some say, that as the 
Raghuvands, etc., are modern, so also are the Vedas, and that 
the Vedas are not eternal. Accordingly, certain men are named 
as the authors of the Vedas. Just as in the case of the Maha- 
bharats, which is called Vaiyasita (composed by Vyésa), and 
the Ramayane, which is called Valmikiya (composed by Val- 
miki), Vyasa and Valintki are indicated as the authors of these 
poems; 80, too, Katha, Kuthumi, and Tittiri are shown to be. 
the authora of those particular Sakhas of the Vedas which bear 
their names, viz, the Kathaka, Kauthuma, and Jeittiriya ; and 
consequently those parts of the Vedas are of human origin. In 
answer to this it is suggested that the Vedas, though eternal, 
have received the name of Kathaka, etc., because Katha and 
others, as teachers, handed them down.” 

This interpretation is accepted a little farther on, in the re- 
marks on one of the following Satras :—‘‘ What, then, is the 
fact in reference to the appellations Kazhaka, etc.? It is proved 
to have arisen from the circumstance that Katha, ete., handed 
down the Vedas.” 

Satra 28,—Anitya-daréanachcha, “Tt is sleo objected that 
the Vedas cannot be eternal, becanse we observe that persons, 
who are not eternal, but subject to birth and death, are men- 
tioned in them. Thus it is said in the Veda ‘ Babara Pravabeni 
desired,’ ‘ Kusurubinda Avddalaki desired,’ Now, as the words 
of the Veda in which they are mentioned could not have existed 
before these persons were born, it is clear that these words had 
8 beginning, and being thus non-eternal, they are proved to be 
of human origin.” (‘ Babarak Pravahanir akamayata’ ‘ Kusu- 
ruvinda Auddilakir akamayata' ityadi cedeshu darsanat teshan 
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janankt prig imani vahyani ndsann iti siditead anityatvam pau- 
rusheyatvafcha siddham.) 

These objections are answered in the following aphorisms :— 

Sutra 29.—Uktantu sabda-pircatoam. ‘‘ But the priority— 
eternity—of sound has been declared, and, by consequence, the 
eternity of the Veda.” 

Sétra 30.—Akhya pravachanat. “The names derived from 
those of particular men, attached to certain parta of the Vedas, 
were given on account of their studying those particular parts, 
Thus the portion read by Katha was called Kathaka, ete.” 

Sutra 81.—Parantu srutih simanyam. “ And names occurring 
in the Veda, which appear to be those of men, are appellations 
common to other beings besides men.” 

“Thus the words Babara Pravahagi ave not the names of a 
man, but have another meaning. For the particle pra denotes 
‘pre-eminence,’ vatana means ‘motion,’ and the letter é repre- 
sents the agent ; consequently the word pravahani signifies that 
which moves swiftly, and is applied to the wind, which is eternal, 
Babara again is a word imitating the sound of the wind. Thus 
there is not even s semblance of error in the assertion that the 
Veda is eternal.” (Yadyapi Babarah Précahanir ity asti pa- 
rantu srutik prévahanyadi-sabdak simanyam | anyarthasydpi 
vachakam | tatha hi | ‘pra’ ityasya utharshagrayah | ‘cakana’ 
sabdasya gatif | iktrah kartta | tatha cha uthrishta-gatyasrayo 
vayu-parah | sa cha anddih | Babara iti vdyu-sabdanukaranam 
iti na anupapatti-gandho 'pi.) 

Before proceeding to the 32nd Sutra, I shall quote some 
farther illustrations of the 31st, which are to be found in certain 
passages of the Introduction to Sayana’s Commentary on the 
Rig-veda, where he is explaining another section of the Mimanaa 
Sotras. The passages are as follows (p. 7) :— 

Anitya-satyogad mantranarthakyam |‘ kits te krinvanti kika- 
tesho’ iti mantre Mhato nama janapada Gmnatah | Tatha naicha- 
Stkhah nlma nagaram pramagando niima raja ity ete 'rtha 
anitya dmnatah | Tatha cha sati prak pramagandad na ayam 
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maniro bhata-parva iti gamyate. And in p. 10 :— Yad apy uktam 
pramagandidy-anityartha-sathyogid mantrasya andditeamh na 
ayad iti tatrottaram sittrayati | Uktas chanitya-samyoga iti | 
prathama-padasya antimadhikarans 80 "yam anitya sathyoga- 
dosha uktah parikzitah | Tatha hi | tatra pirva-paxe Vedanam 
paurusheyatoan vaktum kathakam halapakam ity adi puruska- 
sambandhabbidhanam hetakritya ‘ anityadarsandchcha’ iti het- 
vantarath sdtritam | ‘ Babarah pravakanir akimayata’ ity anit- 
yandm Babarddinam arthandik daréanat tatah pitroam asatt- 
vat paurusheyo veda iti tasya uttaram sitritam ‘ param tu sruti- 
Simanya-mairam' iti | tasya ayam arthah | yat hathahadi- 
samakhyanam tat pravachana-nimitiam | yat tu param Baba- 
radyanitya-daréanam tat sabda-sdmdnya-matram na tu tatra 
Babarakhyah haschit purusho vivaxitah | kintu ‘ babara’ iti sab- 
dai hurcan vdyur abhidhiyate | sacha pravahanih | prakarshena 
vahana-silah | Eoam anyatrapy thaniyam, “It is objected that 
the mantras are useless, because they are connected with tem- 
poral objects. Thus in the text, ‘what are thy cows doing 
among the Ktkatas ?’ (see Part Second, p, 862), a country called 
Kukata is mentioned, as well as a city named Naichagakha, and 
8 king called Pramagands, all of them ‘non-eternal objects. 
Buch being the case, it is clear that this text did not exist before 
Pramaganda.” The answer to this is given in p. 10. “To the 
further objection that the mantras cannot be eternal, because 
such temporal objects as Pramaganda, etc., are referred to in 
them, an answer is given in the following Satra :—‘ The connec- 
tion with non-eternal objects has been already explained.’ In 
the last section of the first book, this very objection of the 
hymns being connected with non-eternal things has been stated 
and obviated (see above, Satras 28-31). For in the statement 
of objections, after it has first been suggested as a proof of the 
human origin of the Vedas, that they bear names, Kathaka, 
Kalapaka, etc., denoting their relation to men, a further diffi- 
culty is stated in 8 Batra, viz., that ‘it is noticed that non- 
eternal objects are mentioned in the Vedas ;’ as, for example, 
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where it is said that ‘ Babara Pravahani desired.’ Now, as it 
specifies non-eternal objects of this kind, the Veda, which could 
not have existed before those objecta, must be of haman origin. 
‘The answer to this ia given in the aphoriam, ‘any further names 
are to be understood as common to other things.’ The mean- 
ing ie this; the names Hathasa, etc., are given to the Vedas 
because they were expounded by Katha, etc.; and the farther 
difficulty arising from the names of Babars and other objects 
supposed to be non-eternal, is removed by such names being 
common to other objects [which are eternal in their nature}.. 
No persone called Badara, etc., are intended by those names, for 
babara is an imitation of a sound, Hence it designates the 
wind, which makes the sound dabara. And prévahani refers 
to the same object, as it means that which moves sniftly. The 
same method of explanation is to be applied in other similar 
oases.” 

I proceed to the 32nd Satra. It is asked how the Veda can 
constitute proof of duty when it contains such incoherent non- 
sense as the following : “ Jaradgeva, in blanket slippers, ie stand- 
ing at the door and singing benedictions. A Brahman female, 
desirous of offspring, asks, ‘Pray, sir, what is the meaning of 
intercourse on the day of the new moon?’ or the following: 
“the cows attended this sacrifice.’” A reply is contained in 

Satra 32.—Krite va viniyogah syat karmanah sambandhat. 
“The expressions to which objection is taken may be applicable 
to the duty to be performed, from the relation in which they 
stand to the ceremony.” 

As a different reading and interpretation of this Stitra are 
given by Sayana in his Commentary, p. 20, I ehall quote it, and 
the remarks with which he introduces and follows it. 

Nanu vede koachid evam srityate ‘ vanaspatayah satram asata 
sarpal satram asata’ iti | taira vanaspatinadm achetanatvat sar. 
panam chetanatee 'pi vidyarahitatvad na tad-anushthinam sam- 
bhavati | Ato ‘Jaradgavo gayati madrakani’ ityady-unmatta- 
bala-rikya-sadyisatodt Renachit krito veda ity déankya uttarah 
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satrayati | ‘ Krite cha aviniyogak syat harmanah samatodt’ | 
Yadi jyotishtomadi-vakyam Renackit purushena kriyeta tadanih 
hrite tasmin vakye svarga-sadhanatve jyotishtomasya viniyogah 
na syét | addhya-sadhana-bhévasya purushena jidtum asakyat- 
vat | srttyate tu viniyogah | * jyotishtomena svarga-kimo yajeta’ 
itt | na cha etat unmatta-vakya-sadrisam laukika-vidhi-vihya- 
vad bhévya-haraneti-kartavyatd-ripais tribhir améair upetiyad 
bhavanaya avagamat | loke hi‘ brakmanan bhojayed’ iti vidhau 
kith kena katham ity ahanwayam triptim uddisya odanena drav- 
yena sika-sitpadi-pariveshana-prakarena iti yathochyate | jyo- 
tishtoma-vidhao api svargam udditya somena dravyena dixaniya- 
dy-angopakara-prakarena ityukte katham unmatta-vihya-sadri- 
am bhaved iti | vanaspatyadi-satra-vahyam api na tat-sadrisah 
tasya satra-karmano jyotishtomadina samatedt | yat-paro hi 
dabdah sa sabdartha iti nydya-vida ahub | jyotishtomadi-valryasya 
vidhayakatvad anushthane tatparyyam | vanaspatyddi-satra- 
vahyasya arthavddatoid prasamsdyam tatparyam | st cha avidya- 
manendpi karttu& éakyate | achctana avidriiheo "pi satram 
anushthitavantah kim punaé chetand videdinso brahmana iti 
satra-stutit. ‘‘ But it will be objected that the Veda contains 
such sentences as this—‘ trees and serpents attended at the sacri- 
fice.’ Now, since trees are insensible, and serpents, though 
possessing sensibility, are destitute of knowledge, it is incon- 
ceivable that either the one or the other should assist at the 
ceremony. Hence, from its resembling the silly talk of mad- 
men and children, as where it soys, ‘Jaradgava sings aonga 
fit only for the Madras’ (see Part Second, pp. 481 #f.), the Veda 
must have been composed by some man. The answer to this 
doubt is contained in the following Sttra (which I can only 
vender by a parephrase):—‘If prescribed by mere human 
suthority, no rite can have any efficacy; but such ceremonics 
ag the jyotishtoma rest on the authority of the Veda; and texts 
such ss that regarding the trees and serpents have the same 
intention, i.e. to commend sacrifice.’ If the sentence enjoining 
the jyotishtoma sacrifice had been composed by any man, that 
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eacrifics, enjoined by such an authority, would not have been 
applicable as & means of attaining paradise; for no man can 
know what is the means of accomplishing such an end. But 
the application in question is prescribed in the Veda by the 
words ‘let him who seeks paradise, sacrifico with the jyotish- 
toma.’ Now this injunction doea not resemble the talk of 
& madman, since we recognize in it, as in injunctions of a 
secular kind, the contemplation of the three necessary modes 
of the action to be performed. For, as when 8 question is put 
in regard to the object for which, the instrument through which, 
and the manner in which the secular precept, ‘to foed Brab- 
mans,’ is to bo fulfilled—we are told that the object is to be 
their satisfaction, the instrumental substance boiled rice, and the 
manner that it is to be served up with vegetables and condiments ; 
in the same way, in the Vedic injunction regarding the jyotish- 
toma, we are told that paradise is the object, that soma is the 
instramental substance, and that the application of the intro- 
ductory and other portions of the ritual is the manner. And 
when this is so, how can this precept be compared to the talk of 
a madman? Nor doea the sentence regarding trees, etc., attend- 
ing at a sacrifice admit of such & comparison, eince the sacrifice 
in question is similarly cireumstanced with the jyotishtoma, 
For the logicians say that the meaning of a word is the sense 
which it is intended to intimate. The purport of the sentence 
regarding the jyotishtoma, which ia of a preceptive character, ia to 
coromand performance. The object of the sentence regarding 
trees, etc., attending at a sacrifice, which is of a narrative cha- 
racter, is exlogy ; and this can be offered even by an insensible [7] 
object. The sacrifice is eulogized by saying that it was cele- 
brated even by insensible trees and ignorant serpents: how much 
more, then, by Brahmans possessed both of sensation and know- 
ledge!” 

Il.—The Vedanta.—I proceed to adduce the reasonings by 
which Badariyans, the author of the Brahms, Vedanta, or 
Sartraka Satras, es expounded by Sankara Achsryya in his 
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Sariraka-mimanst-bhashya, or commentary on those Sitras, 
corroborates the arguments of Jaimini in regard to the eternity 
and consequent authority of the Veda. After discussing the 
question whether any persons but Hindus of the three highest 
tribes are qualified for divine knowledge, the author of the 
Satras comes to the conclusion that Sadras, or persons of the 
fourth tribe, are incompetent, while beings superior to man, the 
gods, are competent (Colebrooke’s Misc. Ess. i. 848, or p. 223 
of W. and N.’s ed.) In Satra i. 3, 26, the author determines 
that the gods have a desire for final emancipation, owing to 
the instability of their power, and 8 cupacity for acquiring a 
knowledge of Brahma, because they are corporeal beings; and 
that there is no obstacle which prevents their attaining such 
divine knowledge. A difficulty, however, having been raised 
that the gods cannot be corporeal, because, if they were 50, it is 
necessary to conceive that they would be corporeally present at, 
and form (ns priests actually do) a part of the ccremonial of, 
sacrifice, which would not consist with the usual course of such 
ceremonies, at which the gods are not seen to be corporeally 
present, and would, in fact, involve an impossibility, since Indra, 
for example, boing but one, could not be corporeally present at 
numerous sacrifices at once ;—this difficulty is solved (under 
Sttra i, 3, 27) in two ways, cither by supposing (1) that the 
gods assume different forms, and are present at many sacrifices 
at once, though invisible to mortals ; or by considering (2) that, 
as ® sacrifice is offered ¢o a deity, many persons may present 
their oblations to that deity at once, just as one Brahman may 
be aaluted by many different persons at the same time. It is, 
therefore, concluded that the corporeal nature of the gods is not 
inconsistent with the practice of sacrifice. Having settled these 
pointe, Sanksra comes to Sttra i. 8, 28. 

‘ Sabda iti chet | na | atak prabhavat | pratyacanumana- 
bhydisn.’ 

Ma nama vigrahavative devddindm abhyupagamyamane kar- 
mani kaéchid virodhah prasatji | sabde tu virodkak prasajyeta | 
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hatham |‘ Autpattiham hi sabdasya arthena sambandham ‘dsritya 
‘anapexatodd’ iti vedasya primanyaim sthipitam | Idanintu 
vigrahavatt devata'bhyupagamyamana yadyapy aitvaryya-yogad 
yugapad aneka-karma-sambandhini havimshi bhufjita tathapi 
vigraha-yogad asmadadi-vqj janana-maranavati 8& iti nityasya 
éabdasya anityena arthena nitya-sambandhe pratiyamane yad 
vaidike sabde pramanyam sthitam tasya virodhah syad iti chet | 
na ayam apy asti virodhah | hasmad ‘ atah prabhavat’ | Ata eva 
hi vaidikat sabdad devddikam jagat prabhavati | Nanu ‘jan- 
madi asya yatah’ (Brahma Bitras i, 1, 2) iti brakma-prabhavat- 
vath jagato vadharitam katham iha sabda-prabhavateam uchyate | 
Apicha yadi nama vaidikat sabdad asya prabhaco 'bhyupagatah 
hatham et@vata virodhah sabde parikritah | yavata Yasavo 
Rudra Adity& Viévedeos Maruta ity ete 'rtha anitya era utpatti- 
mattvat | Tad-anityatee cha tad-vachakinun caidikanan Vas- 
vadi-sabdandm anityatvam kena varyyate | Prasiddham hi loke 
Devadattasya putre utpanne Yajiiadatta iti tasya nama kriyate 
iti | Tasmad virodha eva sabde iti chet | na | Gavadi-sabdartha- 
sambandha-nityatea-daréanat | Na hi gavadi-ryaktindm utpatti- 
mattoe tad-dkritinam apy utpattimattvam syad dravya-guna-kar- 
mandin hi vyaktaya eva utpadyante na ahritayah | Akyitibhischa 
Sabdandam sambandho na ryaktibhile | ryaktindm anantyat san- 
bandha-grahandnupapattch | Vyaktishu utpadyamanasvapy ahyi- 
tind nityatead na gackdi-sabdeshu kasehid virodho drityate | 
Latha devadi-vyahti-prabhardbhyupagame pi chyiti-nityatead nu 
haschid Vasv-ddi-sabdeshu virodha iti drashtazyam \ Akriti- 
vigeshas tu deoddindm mantrartharadadibhyo vigrahavativady- 
avagamad avagantavyah | Sthana-risesha-sambandha-nimittascha 
Indradi-gabdah sendpatyadi-sabda-rat | Tatascha yo yas tat tat 
sthinam adhitishthati sa sa Indrédi-sabdair abhidhtyate iti na 
dosko bhavati | Na cha idawt sabda-prabhavatoam Brakma-pra- 
bhavatea-vad upidana-karanatoabhipriyena uchyate | hatham 
tarhi sthiti-rachakatmand nitye sabde nitydrtha-sambandhini 
sabda-syaothara-yogyartha-ryakti-nishpattir ‘atah prabhava’ 
ity uchyate | katham punar avagamyate sabdat prabhavati jagad 
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iti | ‘pratyaxanumanablyam’ | Pratyarash srutil, | pramanyom 
pratt anapexateat | anumdnat emyitih | pramanyam prati sdpex- 
ateat | Te hi sabda-parcam srishtim daréayatak |‘ Eta’ iti vai pra- 
japatir devan asrijata‘ asyigram’ iti manushyan‘ indava’ iti pitrimhe 
‘tirah pavitram’ iti grahdn ‘ déava’ iti stotram ‘vignani’ iti gastram 
‘ abhi saubhaga’ ity anyah praja iti srutih | Tatha nyatrapi ‘ sa 
manasa vacham mithunam samabharad’ ityadina tatra tatra 
sabda-pirvike srishtih sraryate | Smritir api ‘ anidi-nidhana 
nitya vag utsrishta svayambhuca \ ddau vedamayt divyd yatah 
sarcah pravrittayak’ ity utsargo’py ayamh vachah sampradaya- 
pravarttandtmako drashtavyah anddi-nidhandyah anyadrigasya 
utsargasya asambharat | Tatha ‘nama-rapaficha bhatanam kar- 
manditcha pravarttanam | Veda-sabdeblya evddau nirmame sa 
mahewaral’ iti |‘ sarceshaficha sa ndmani karmani cha prithak 
prithak | Veda-sabdebhya evtdau prithak samethischa nirmame’ 
itt cha | Apicha chilarshitam artham anutishthan tasya vach- 
akath sabdam parcah smrited paschat tam artham anutishthati 
iti sarvesham nak pratyaxam etat | Tatha prajapater api srash- 
tuh srishteh pitroam vaidikah gabda manasi pradurbabhacuk 
paschat tad-anugatan arthan sasarjja iti gamyate | Tatha cha 
Srutih ‘sa bhitr iti ryaharan bhamim asrijata’ ityecamadiha 
bhiradi-sabdebhya eva manasi pradurbhatebhyo bhar-adi-lohan 
pradurbiatan srishtan darsayati | kimatmaham punah sabdam 
abhipretya idan sabda-prabhavatvam uchyate | sphotam ityaha | 
+. Tasmad nityat sabdat sphota-rapad abkidhayahat kriya- 
kéraka-phala-laxanam jagad abhidheya-bhitam prabhacatiti | 
++» Tatascha nitycbhyah saldebhyo devadi-vyakiinam prabhava 
ity aviruddham, 

Sitra i. 8, 29. ‘Ata eva cha nityatram’ | seatantrasya kart- 
tuk smaranad eva hi sthite vedasya nityatwe devadi-ryakti-pra- 
bhavabhyupagamena tasya virodham aéankya ‘ atah prabhavad’ 
iti parihyitya idant&h tad eva veda-nityatvam sthitam dradha- 
yati ‘ate eva cha nityatoam’ iti | ata eva cha niyatahriter 
devtder jagato veda-sabda-prabhavatead eva veda-sabda-nityat- 
vam api pratyetaryam | Tatha cha mantra-varnah ‘ yajfiena 
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vachah padaviyam ayan tam anvavindann rishishu pravishtam’ 
iti sthitam eva vacham anuvinnim daréayati | Vedavydsaécha 
coam eva smarati | ‘ yugante 'ntarhitan vedin setihasin mahar- 
shayah | lebhire tapasa piroam anujiatak svayambhucd’ itt. 

“ Satra i. 3, 28:—‘ But it is said that there will be & contra- 
diction in respect of sound (or the word); but this is not a0, 
because the gods are produced from it, as is proved by intuition 
and inference.’ 

“ Be it 80, that though the corporeality of the gods, ete., be 
admitted, no contradiction will arise in respect of the ceremonial, 
Still [it will be said that] a contradiction will arise in regard to 
the word. How? [In this way.] By founding upon the ‘in- 
herent connection of a word with the thing signified,’ the autho- 
rity of the Veda had been established by the aphorism ‘ anaper- 
atvit,’ ete. (Mimansd Sutras i. 2,21; see above, p. 58.) But 
now, since it has been asserted that the deities are corporeal, it 
will follow that (though from their possession of divine power 
they can at one and the same time partake of the oblations 
offered at numerous sacrifices), they will still, owing to their 
corporeality, be subject, like ourselves, to birth and death ; and 
hence, the eternal connection of the eternal word with an object 
which is non-eternal being lost, a contradiction will arise in regard 
to the authority proved to belong to the word of the Veda; (for 
thus the word, not having any cternal connection with the non- 
eternal thing, could not be eternal, and not being eternal, could 
not be authoritative]. But this supposed contradiction has no 
existence. How? ‘ Because they are produced from it.’ Hence 
the world of gods, etc., ie produced from the Vedie word. But 
according to the aphorism (Brahma Satras i. 1, 2) ‘from him 
the production, etc., of all this is derived,’ it is established that 
the world has been produced from Brahma. How, then, is it eaid 
here that it is produced from the word? And, moreover, if it be 
allowed that the world is produced from the Vedic word, how is 
the contradiction in regard to the word thereby removed, inasmuch 
ag all the following classes of beings, viz., the Vasns, Rudras, 
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Adityas, Visvedevas, Marats, are non-cternal, because produced ; 
and when they are non-eternal, what is there to bar the non-eternity 
of the Vedic words Vasu, ete., by which they are designated? 
For it is 8 common saying, ‘ When a son is born to Devadatta, 
that son receives the name of Yajnadatta,’ [i.e. no child receives 
a name before it exists]. Hence a contradiction doea arise in 
regard to [the eternity of] the word. To this objection we reply 
with a negative ; for in the case of such words as cov we discover 
an eternal connection between the word and the thing. For 
although indiwidual cows, etc., come into existence, the species 
to which they belong does not begin to exist, as it is individual 
substances, qualities, and acts, which begin to exist, and not 
their species. Now it is with species that words are connected, 
and not with individuals, for as the latter are infinite, such a 
connection would in their case be impossible, But as species 
are eternal (though individuals begin to exist) no contradiction 
is discoverable in the case of such words as cow, etc. In the 
same way it is to be remarked that though we allow that the 
individual gods, ete., have commenced to exist, there is no con- 
tradiction [to the eternity of the Vedic word] in the [existence of 
the} words Vasu, ete. [which denote those individual gods], 
since species are eternal. And the fact that the gods, etc., 
belong to particular species may be learned from this, that 
we discover their corporeality and other attributes in the hymns 
and arthavadas (explanatory remarke in the Vedas), etc. The 
words Indra, etc., are derived from connection with some par- 
ticular post, like the words ‘commander’ (senapati), ete. Hence, 
whosoever occupies any perticular post, is designated by the 
words Indra, and so forth; and therefore Indra and the other 
gods belong to the species of occupants of particular posts, 
Thus there is no difficulty. And this derivation from the 
word is not, like production from Brahma, meant in the sense 
of evolution from e material cause. How, then (since lan- 
guage is eternal and connected with eternal objects), is it de- 
elared in the phrase ‘produced from it’ that the production of 
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individual beings, in the ordinary sense of the expression, is” 
effected by a thing (sound or language), the very nature of 
which it is to denote continuance [and not such change as is 
involved in the idea of production? ] How, again, is it known 
that the world is produced from the word? The answer is, [it 
is known] ‘from intuition and inference.’ ‘Intuition’ means 
the Veda, because it is independent of any (other) authority. 
‘Inference’ means the smriti, because it is dependent on another 
authority (the Veda). These two demonstrate that the creation 
was preceded by the word. Thus the Veda says, ‘at (or with) 
the word ete (these) Prajipati created the gods ; at asrigram (they 
were poured out) he created men ; at indavak (drops of soma) he 
created the pitris; at tirah pavitram (through the filter) he 
created the planets; at déavah (swift) he created hymns; at 
vigvani (all) he created praise; and at the words ab/i saubhaga 
(for the sake of blessings) he crested the other creatures,” And 
in another place it is said ‘with his mind he produced speech, 
[aa] a mate.’ (Vrih, Ar. Up. p. 50.) By these and other such 
texts the Veda declares that creation was preceded by the word. 
And when the Smriti says, ‘ At first a divine voice, eternal, 
without beginning or end, formed of the Vedas, was uttered by 
Svayambhi, from which all activities {proceeded]’ (see above, 
p. 4, note 2), the expression utterance of the voice is to be 
regarded as employed out of deference to the customary 
phraseology, since it is inconceivable that 8 voice which was 
‘without beginning or end,’ could be uttered in the same sense 
es other sounds. Again, we have this other text, ‘In the 
beginning Mahedvara created from the words of the Veda the 
names and forms of creatures, and their several modes of action ;’ 
“ Tam unable to say whence this passage is derived ; but it socms to be a mystioal 
exposition, from « Brahmans or Upanishad, of the words from Rig-vede ix. 62, 1 
(= Sims-veds ii, 180), which aro imbedded in it, riz,, ote aspigram indooas tirah 
pavitram Téavah | eieani abAi soubhaga. “Thesa hurrying drope of soms hare been 
poured through the filter, to procure all blessings” (See Benfey’s translation.) 
Tt was by the help of Dr. Partech’s alphabetical list of the initial words of the 
renee Rig-vede (iu Weber's Ind. Stud.) that I discovered the verse in question 
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and again, ‘He created in the beginning the several names, 
functions, and conditions of all creatures from the words of the 
Veda,’ (See above, p. 4, note 2.) And it is a matter of com- 
mon observation to us all, that when any one is occupied with 
any end which he wishes to accomplish, he first calle to mind 
the word which expresses it, and then proceeds to effect his 
purpose. So, too, in the case of Prajapati the creator, we con- 
clude that before the creation the words of the Veda were mani- 
fested in his mind, and that afterwards he created the objects 
which resulted from them, Thus the Vedic text which says, 
‘uttering har, he created the earth (bmi), etc.,’ intimates 
that the different worlds, earth and the rest, were manifested, i.c. 
created from the words s/ar, ctc., manifested in his mind. Of 
what aort, now, was this word which is intended, when it is said 
that the world was produced from the word? It was sphofa 
(disclosure or expression), we arc told.” 

I shall not quote the long discnssion (extending over two 
quarto pages) on which Sankara here enters, regarding this 
term. (See Colebrooke’s Mise. Mss. i. 805, ff.; Ballantyne’s 
Christianity Contrasted with Hindu Philosophy, pp. 192 ff. ; the 
same author's translation of the commencement of the Maha- 
bhashya, p. 10; and Miller's article on the last-named work in 
the journal of the German Or, Soe. vii. 170). Sankara states his 
conclusion to be that “from the eternal word, in the form of 
4phota, which designates [all things], the object to be desig- 
nated, viz., the world, under the three characters of action, 
causer, and the results of action, is produced,” and finishes his 
remarks on this Satra (i. 3, 28) by observing: “‘ Consequently 
there is no contradiction in seying that the individual gods, ete., 
are derived from eternal words.” He then proceeds to Stra i, 
3, 20 :—"‘ Hence results the eternity of the Vedas.’” On this 
he observes, “The eternity of the Veda had been established by 
the fact that it was remembered by its Self-dependent Maker. 
But a doubt had been suggested that this eternity is inconsistent 
with the admission that individual gode, ete., have commenced to 
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exist. Thia doubt, however, having been set aside by the preced- 
ing aphorism, ‘ Since they are produced from it,’ he now confirms 
the eternity of the Veda (which had been already proved) by the 
words of the Sttra before us, which mean that as a result of 
this very fact that the world, consisting of gods and other beings 
belonging to fixed species, was produced from the words of the 
Vedas, the eternity of these Vedic words themselves also must be 
believed. Accordingly, the words of the hymn, ‘ by sacrifice they 
followed the path of Vach, and found her entered into the rishis’ 
(R. ¥. x. 71, 3; see Part Second, p. 220) prove that Vich 
already existed when she was discovered. And in the very 
same way Vedavyasa records that, ‘formerly the great rishis, 
empowered by Svayambla, obtained through devotion the 
Vedas and Itihasas, which had disappeared at the end of the 


preceding yuga,’” 


Szcr. VIII.— Arguments of the followers of the Nydya and Sankhya 
Systema in support of the authority of the Vedas, but against the 
eternity of sound. 


1,—The Nydya,—The eternity of sound is, a8 we have already 
discovered from the allusions of the Mimansaka commentator, 
{above p. 55), denied by the followers of the Nyaya school. 
The consideration of this subject is begun in the following way 
in the Nyaya aphorisms of Gotama, as explained by Vigvanatha 
Bhattacharya in the Nyfya-sitra-vritti, ii. 81. 

Vedasya pramanyam apta-pramanyat siddham | na cha idan 
yujyate vedasya nityatead ity dsankdyam carndnam anityatvat 
hatham tatsamudaya-ripasya vedasya nityatcam ity dsayena 
sabdanityatea-prakaranam Grabhate | tatra siddhanta-sitram | 
' Adimattoad aindriyakatcat hritakatedd upacharachcha’ | 81 | 
éabdo ‘nitya ityadi | ddimatteat sakaranahkateat | nanu na 
sakdranakateam kantha-taleady-abhighatader vyaiijahatvendpy 
upapatter ata Gha aindriyakatead iti samanyavattve sati vakir- 
indriyajanya-laukika-pratyara-vishayatead ity arthah\..... 
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Apraygjakatvam asankya Gha hritaheti | kritake ghatadau yatha 
upackiro jianam tathaiva karyyatea-prakéraka-pratyaxa-visha- 
yatead ityarthah | tatha cha karyateena andharyya-sérvalau- 
hika-pratyaxa-balad anityatvam eva siddhati, “It has been 
proved (in the 68th Satra, see below) that ‘the authority of the 
Veda follows from the authority of the wise person who made 
it,’ But it may be objected that this is not a proper ground on 
which to base the authority of the Veda, since it is eternal. 
With the view of proving, in opposition to this, that since letters 
are not eternal, the Veda, which is a collection of letters, cannot 
be go either, the author of the Satras commences the section on 
the non-eternity of sound. The Satra laying down the eata- 
blished doctrine is as follows :—‘ Sound cannot be eternal, as 
(1) it bad an origin, as (2) it is cognizable by senso, and (8) it 
is spoken of as factitious.' Sound is non-eternal, ete., because 
(1) it had a beginning, é.e., because it had a cause, But it may 
be said that it had no cause, ss, agreeably to the doctrine of the 
Mimineakas (see above, p. 56), the action of the throat and 
palate in pronunciation may merely occasion a manifestation 
of sound without creating it. In reply to this, it is said (2) 
that sound is cognizable by sense, i.¢., that though it belongs to 
8 genus, it is an object of ordinary perception through an ex- 
ternal sense.” [A different explanation given by other inter- 
preters is next quoted, which I omit.} “‘Then surmising that 
the preceding definition may be regarded as not to the point, 
the author adds the words ‘as it is spoken of as factitious,’ i.¢., 
‘ag jars and other such objects are spoken of 8,—are known to 
be,—producta, 90, too, sound is distinguishable by sense as 
being in the nature of a product. And in consequence of this 
necessary [or incontrovertible ?] and universal perception of its 
being produced, it is proved that it cannot be eternal.” [Two 
other explanations of this last clause of the Sitra are then 
added.] 

Leaving the reader 10 study the details of the discussion in 
Dr. Ballantyne’s aphorisms of the Nysye (Part Second, pp. 
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77 #.), I will pasa over most of the Satras, and merely quote 
the principal conclusiona of the Nyaya aphorist. In Sutra 86 
he esys, in opposition to the 13th Sutra of the Mimansa (above, 
p. 56); 

86.—' Prag uchcharanad anupalambhad avaranady-anupa- 
labdheh’ | Sabdo yadi nityah syad uchcharanat prag apy upala- 
bhyeta srotra-sannikarsha-eattvat | na cha atra pratibandkhakam 
asti ttyaha dvaraneti dvaranadeh pratibandhakasya anupalab- 
dhyd abhava-nirnayat | destntara-gamanantu sabdasya amir- 
tatoad na sambhanyate | atindriyananta-pratibundhakatoa-kalpa- 
nam apexya sabdanityatra-kalpana eva layhiyast iti bhavah. 
“* Sound is not eternal, because it is not perceived before it 
is uttered, and because we do not perceive anything which 
should intercept it.’ If sound were eterna), it would be per- 
ceived even before it was uttered, from ita being in contact with 
the ear. (Sound, as Dr. Ballantyne explains, is admitted to be 
quality of the all-pervading ether.] And in the next words the 
aphorist says that there is no obstacle to its being so heard, 
since the non-existence of any hindrance, such as an intercept- 
ing medium, is ascertained by our not perceiving anything of 
that sort. And it is not conceivable that sound should have 
gone to another place [and for that reason be inaudible], since 
it has no defined form. The supposition that sound is non- 
eternal, is simpler than the supposition thst there are an infinity 
of imperceptible obatacles to its perception.” 

The 89th and 90th Satras, with part of the comments on 
them, are as follows :—89. ‘ Asparsatoat’ | sabdo nityah | aspar- 
sated gagana-vad iti bhavah | 90. ‘Na karmanityateat’ | as- 
parsatvanh na sabda-nityatoa-sadhakam karmani vyabhicharat. 
89. ‘It may be said that sound is eternal, from its being, like 
the sky, intangible. 90. But this is no proof, for the intangi- 
bility of sound does not establish its eternity, since these two 
qualities do not always go together; for intangibility, though 
predicable, ¢.g., of action, fails to prove its eternity.” 

The 100th and following Satras are as follows :—100. ‘ Vina- 
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sa-kdtrandnupalabdheh’ | 101. ‘ Asravana-harandnupalabdheh 
satata-éravana-prasangah’ | Yady apratyaxad abhava-siddhis 
tadd 'sravaga-haranasya apratyaxatvdd aéravanah na syad 
iti satata-sravana-prasanga iti bhavah || 102. ‘ Upalabhyamane 
cha anupalabdher asattoad anapadesah’ || Anumanddind upala- 
bhyamane vinasa-hdrane anupalabdher abhavat tvadiyo hetur 
anapadesah asddhakah asiddhateat | janyabhavatvena vindsa- 
halpanam iti bhavah. “Tt is said (100) that ‘sound must 
be eternal, because we perceive no cause why it should cease.’ 
The anawer is (101), first, ‘that if the non-existence of any 
such cause of cessation were established by the mere fact of 
its not boing perceived, such non-perception would occasion our 
hearing continually, which is an absurdity.’ And (102), secondly, 
‘since such non-perception is not a fact, inasmuch aa [a cause 
of the cessation of sound] is perceived, this argument falls 
to the ground.’ Since a cause for the cessation of sound is 
discovered by inference, etc., and thus the non-perception of any 
cause is seen to be untrac, this argument of yours proves 
nothing, because its correctness is not established. The purport 
is that we suppose, from sound being produced, that it must 
also be liable to perish.” 

Sutras 106—122 are occupied with a consideration of the 
question (above treated, pp. 56, 57, in Satras 10 and 16 of the 
Miminga) whether letters can change or not. The conclusion 
at which Gotama arrives is, that the substance of letters cannot 
undergo any alteration, though they may be said to change 
when they are modified in quality by being lengthened, short- 
ened, ete. 

In a preceding part of the Second Book (Sutras 57—68) 
Gotama treats of the Veda, and repels certain charges which are 
alleged against its authority. I shall quote most of these 
aphorisms, and cite the commentary more fully than Dr. Bal- 
Tantyne has done. (See Ballantyne’s Nyaya Aphoriame, Part ii, 
pp. 56 ff.) 

Sabdasya dyishtadrishtarthakateena dvatcidhyam uktam tatra 
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cha adrishtarthuka-éabdasya vedasya primanyam parizitum 
parvaparayati || 67. ‘ Tad-opramanyam anzita-ryaghate-pu- 
nurukta-doshebhyak’ || Tasya drisktarthaka-ryatirikta-sabdasya 
vedasya apramainyam | kutak | anyitatoddi-doshat | tatra cha 
putreshti-haryadau keachit phalanutpatti-darsanad anyitateam | 
vydghateh parcapara-virodhah | yatha ‘udite jukoti anudite 
juhoti samayadhyushite jukoti \ syavo ‘sya Ghutim abkyavaharati 
ya udite juhoti savalo’sya ahutim abhyavaharati yo 'nudite juhoti 
fyava-Savaldo asya Ghutim abhyavaharate yah samayadhyushite 
juhoti' atra cha uditadi-vahkyanain nindinumitanishta-sadha- 
nata-bodhaka-vakya-virodhak | paunarultyad aprdmanyam | 
Yatha tri prathamam anvaha. | trir uttamam anvaha | ity atra 
uttamatoasya prathamatca-paryavasanat trih hathanena cha 
paunaruktyam \ ctesham apramanye tad-dyishtantena tad-eha- 
harttrikateena tad-cha-jattyateena va sarca-veddprdmanyanh 
sadhaniyam iti bhavak | siddhanta-satram \\ 58.‘ Na harma- 
harttyi-sadhana-vaigunyat’ || Na vedapramanyam harma-harttyi- 
sidhana-vaigunyat phalabhavopapatteh | karmanah kriyaya vai- 
gunyam ayathavidhitvadi | harttur vaigunyam avideatteadi | 
sidhanasya havir-ader raigunyam aproxitateadi | Yathokta-kar- 
manah phalubhave hy anritatcam | na cha coam asti iti bhavah | 
vydghatam pariharati | 59.‘ Abhyupetya kala-bhede dosha-vacha- 
nat’ || na vydghita iti seshah | Agnyddhana-hile udita-homadi- 
ham abhyupetya svikritya anudita-homadi-harane parcokta-dosha- 
hathanad na vyaghata ity arthah | paunaruktyam pariharati |{ 
60. Anuvadopapattescha || chah punar-arthe | anucddopapatteh 
punar na paunaruktyam | nishprayojanatee hi paunaruktyam 
doshah \ ukta-sthale tv anwwadasya upapatteh prayojanasya 
sambhavat'| ehadasa-simidheninim prathamottamayos trir abli- 
dhane Ki patchadasatean sambhavati | tathacha patichadabatoam 
sriyate |‘ Imam akam bhratrioyam patichadasavarena vig-vaj- 
rena cha badhe yo 'smén dveshti yaiicha vayaik dvishma’ iti | 
Anuvidasya sarthakatean loka-prasiddham ity aha || 61. Vakya- 
vibhdgasya cha artha-grahanat || Vakya-vibhagasya | anunada- 
toena vibhakta-vakyasya artha-grahanat prayojana-sotharat | 
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Sishtair iti seshah | sishta hi vidhayakanuvadakadi-bhedena vak- 
yim vibhajya anuvadakasyapi saprayojanatcam manyante | Vede 
"py evam iti bhavah |... Heam aprémanya-sadhakam nirasya 
pramdinyam siidhayati || 68. Mantréyurceda-vachcha tat-praman- 
yam dpta-pramanyat || Aptasya veda-harttuh pramanydt yathar- 
thopadesahatoad vedasya taduktateam arthal labdham | tena 
hetund vedasya pramdnyam anumeyam | tatra drishtdntam dha 
mantrayurveda-vad iti | mantro vishadi-nisakah | Ayurveda 
bhagascha veda-stha eva | tatra satidena praminya-grahat 
tad-drishtantena vedatedvackhedena pramanyam anumeyam | 
Gptan grikitam pramanyam yatra sa vedas tadrisend vedateena 
praminyam anumeyam iti kechit. “ Tt had been declared (Nyaya 
Satras i. 8) that verbal evidence is of two kinds, (1) that of 
which the subject-matter is seen, and (2) that of which the sub- 
ject-matter is unseen. With the view, now, of testing the 
authority of that verbal evidence which refers to unseen things, 
viz,, the Veda, Gotama states the first side of the question. 
Sntra 57. ‘The Veda has no authority, since it has the defects 
of falsehood, self-contradiction, and tautology.’ That verbal 
evidence which ia distinct from such as relates to visible objecta, 
i.¢,, the Veda, has no authority, Why? Because it has the 
defects of falsehood, etc. Of these defects, that of ‘falsehood’ 
is exemplified in the fact that we sometimes observe that no 
fruit resulta from performing the sacrifice for a son, or the like. 
“Self-contradiction’ is a discrepancy between a former and 8 
later declaration. Thus the Veda says, ‘he sacrifices when the 
un is risen ; he sacrifices when the sun is not yet risen; he 
sacrifices in the morning twilight. A tawny [demon ?] carries 
away the oblation of him who sacrifices after the sun has risen ; 
8 brindled [demon 7] carries off the oblation of him who sacrifices 
before the sun has risen; and both of these two carry off the 
oblation of him who sacrifices in the morning twilight.’ Now here 
there is a contradiction between the words which enjoin sacrifices 
and the words which intimate by censure that those sacrifices will 
occasion disastrous results. Again, the Veda hos no authority, 
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owing to its ‘tautology,’ as where it ia said, ‘he repeats the firat 
thrice, he repeats the last thrice.’ For as the /astness ultimately 
coincides with [?] the firstness, and as there is a triple repetition 
of the words, this sentence is tautological. Now since these 
particular sentences bave no authority, the entire Veda will ba 
proved by these specimens to stand in the same predicament, 
since all its other parts have the same author, or are of the 
same character, as these portions.” 

Here follows the Sitra which conveys the established doc- 
trine, “58, ‘The Veda is not false ; it is owing to some fault in 
the ceremonial, or the performer, or the instrument he employs, 
that any sacrifice is incficctual.’ Faults in the ceremonial are 
such as its not being according torule. Faults in the performer 
are auch as ignorance. Faults in the instrument, i.¢., in the 
clarified butter, otc., are such as its not being duly sprinkled, 
etc. For falsehood might be charged on the Veda, if no fruit 
resulted from a sacrifice when duly performed ; but such is not 
the case.” 

Gotama next repels the charge of self-contradiction in the 
Vedas. “59. ‘There is no self-contradiction, for the fault is 
only imputed in case the sacrifice should be performed at a 
different time from that at first intended.’ The fault imputed to 
these sacrifices in the text in question would [only] be imputed 
if, after agreeing, at the time of plecing tho sacrificial fire, to 
perform the sacrifice after sunrise, one were to change it to a 
sacrifice before sunrise ; there is, therefore, no self-contradiction 
in the passage referred to.” 

He next rebuts the charge of tautology. “60. ‘ The Veda is 
not tautological, because repetition may be proper.’ The par- 
ticle ‘cha’ means again. ‘Again, since repetition may be 
proper, there is no tautology.’ For repetition is only a fault 
when it is useless. But in the passage referred to, since repeti- 
tion is proper, its utility is apparent. For when the first and 
the last of the eleven sdmidhenis (forms of prayer used on throw- 
ing fuel into the fire) are each repeated thrice, the whole number 
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of verses will be made up to jifteen.* Accordingly, this num- 
ber of fifteen is mentioned in these words of the Veda, ‘I smite 
this enemy who hates us, and whom we hate, with the last of 
the fifteen verses, and with the thunderbolt of my words.’” 

He next observes that the advantage of repetition is commonly 
recognised, ‘G1. ‘And the Veda is not tautological, because 
the utility of this division of discourse is admitted, i.¢., because 
the necessity for a division of language, that is, of a description 
of language characterized as reitcrative, is acknowledged by the 
learned. For by dividing language into the different classes of 
injunetive, reiterative, etc., learned men recognise the uses of the 
reiterative also, And this applies to the Veda,” 

The author of the aphorisms then proceeds to state and to 
define (in Siatras 62—C7) the different sorts of discourse em- 
ployed in the Veda, and to defend the propriety of roiteration. 
“Having thus refuted the arguments which aim st showing 
that the Veda is of no authority, he goes on to prove its autho. 
rity. 68. ‘The authority of the Veda, like that of the spells and 
the medical treatise, follows from the authority of the wise 
[person who made it].’ Since a wiso [person], the maker of a 
Veda, possesses authority, é.c., is one who inculcates truth, it 
results from the force of the terms that the Veda was uttered by 
® person of this character ; and by this reasoning the authority 
of the Veda is to be inferred. He illuatrates this by the case of 
the spells and medical treatise. By spells (mantra) are meant 
the formule which neutralize poison, cte., and the section of the 
medical treatise (Gyurveda) forme part of the Veds. Now as 
the authority of these two writings ia admitted by general con- 
sent, the authority of everything which possesses the character- 
istics of the Veda must be inferred from this example. Some, 
however, explain the aphorism thus: a Veda is that in which 
suthority is found or recognized. From such vedicity (or pos- 

© If there are in all eleven formule, and two of these are exok repeated thrice, we 


have (2 x 8 m=) sie to add to the nine (which remain of the original sleven), making 
(6 + 9 =) Aften. See Miiller’s Avo. Sons. Lit. pp. 89 and 393. 
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session of the charncter of 2 Veda), the authority of any work is 
to be inferred.” 

Tt is not necessary to regard this G8th Sotra as expressing 
the ultimate grounds on which Gotama would have vindicated 
the authority of the Vedas against its gainsayera. It is auffi- 
cient to consider the aphorism as merely indicating the proper 
baais on which the great logician thought that the infallibility 
of the Vedas should be defended, in opposition to those who 
maintained that their authority was derived from their eternity. 
Gotama denied this eternity, and deduced the infallibility of the 
Vedas from the infullibility of their author. In arguing with a 
disbeliever in the Vedas, he would have had to prove that they 
had really proceeded from an infallible author. 

Il. The Sankhya.—The opiniona of the author of the Sinkhya 
aphorisms in regard to the authority of the Veda and the prin- 
ciples on which that authority depends, arc contained in the 45th 
to the S1st aphorisms of the Fifth Book, which I extract with 
the comments of Vijnina Bhikshu.” 45. ‘ Na nityateam Veda- 
nih hiryatea-srutel’ ||‘ Sa tapo ’tapyata tasmat tapas tepandt 
trayo vedd ajdyanta’ ity adi-sruter vedanam na nityatram ity 
arthah | veda-nityatd-vakyani cha sajatiydnuparc-pracahanuch- 
chheda-parani | Tarhi kim paurusheya vedah | na ityaha || 46. 
‘ Na paurusheyatoam tatkartuh purushasya abhavat’ || woara- 
pratishedad iti seshak | sugamam | aparak hartta bhavate ity 
akanxayam aha || 47. ‘ Muktamuktayor ayogyateat' || Jivan- 
mukta-dhurino Vishaur visuddha-sativatayd niratisaya-sarcajfio 
‘pi vitardgatedt sahasra-sikha-veda-nirmandyogyak | amuktas 
ty asarvajfatead eva ayogya ity arthak | nane ecam apaurushe- 
yatoad nityatoam eoa agatam | tatraha \\ 48.‘ Na apaurushe- 
yatead nityateam ankurddi-rat’ || Spashtam | nano ankuradisho 
api karyatoena ghatadi-rat paurusheyatcam anumcyam | tatra- 
ha. || 49.‘ Zesham api iadyoge drishta-badhadi-prasahtih' || Yat 
paurusheyam tach chharira-janyam iti rydptir lohe drisht2 tasya 


© Dr. Ballantync’s odition of the Seakhya Sttras does not, I believe, as yet 
extend beyond the fourth book. 
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badhadir evam sati sydd iti arthak | nano Adi-purushochchari- 
tatedd Veda api paurusheyas eva ity aha | 50.‘ Yasmin adyishte 
‘pi krita-buddhir upajayate tat paurusheyam’ || Drishte iva 
adrishte ‘pi yasmin vastuni krita-buddhir buddhi-parcakatoa- 
buddhir jayate tad eva paurushcyam iti cyavahriyate ity arthab | 
etad uktam bhavati | na purushochcharitaté-mdtrena paurushe- 
yatoaw sedsa-prasvisayoh sushupti-kalinayoh paurusheyatva- 
vyavaharabhavit kintu buddhi-pareakatoena | Vedastu niksodsa- 
vad eva adrishta-vasid abuddhi-poreaka eva Svayambhuvo saka- 
Sat svayam bhavanti | ato na te paurusheyah | tathd cha arutik 
‘ tasyaitasya mahato bhitasya niscasitam etad yad rigvedo ity 
ddir’ iti | nano evam yarthartha-vakyarthajianaparcakatelt 
Suba-viikyasyeva vedandm api primanyah na syat tatraka || 51. 
‘ Nija-sahty-abheyaktek scatah pramanyam’ || Vedinamh nija svi- 
bhavikt y& yatharthajnanajanana-scktis tasya mantriyurveda- 
dav abhivyakter upalambhad akhila-vediném eva seata eva pra- 
minyamh siddhyati na vaktri-yatharthajnana-malakateadina ity 
arthah | tatha cha Nydya-sairam \ ‘ mantrayurceda-pramanya- 
vachcha tat-pramanyam’ iti. 

“Sutra 45. ‘Eternity cannot be predicated of the Vedas, 
since various texts in these books themselves declare them to 
have been produced.’ The sense is thie, that the Vedas are 
proved not to be eternal by such texts as the following: ‘He 
performed susterity; from him, when he had thus performed 
austerity, the three Vedas were produced.’ [See above, p. 3.] 
‘Those other texts which assert the eternity [or perpetuity] of the 
Vedas refer merely to the unbroken continuity of the stream of 
homogeneous succession [or tradition]. Are the Vedes, then, de- 
rived from any personal author? ‘No,’ he replies in Satra 46. 
‘The Vedas are not derived from any personal author (paurw- 
sheya), since there is no person (puruska) to make them.’ We 
must supply the words, ‘since an Iéeara (God) ia denied.’ The 
sense is easy. In answer to the supposition that there may be 
some other maker, he remarks, Stra 47, ‘No; for there could be 
no fit maker, either liberated or unliberated,’ Vishnu, the chief of 
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all those beings who are liberated even while they live,“ though, 
from the pure goodness of his nature, he is possessed of perfect 
omnuiscience, would, owing to his impassiveness, be unfit to com- 
pose the Veda consisting of a thousand sakhas (branches), while 
any unliberated person would be unfit for the task from want of 
omniacience, (See Sankara’s comment on Brahma Sotras i. 
1, 8; above, p. 52, note.) But does not, then, the eternity of the 
Vedas follow from their haying no personal author? He replies 
(48), ‘Their eternity does not result from their having no per- 
sonal suthor, since they resemble a bud, which sprouts from 
some root,’ This is clear. But ia it not to be inferred that 
buds, etc., since they are products, have, like jars, ete., some 
personal maker? He replies (49), ‘If such a supposition were 
applied to the Vedas, it would there also be exposed to the 
objection that it is contrary to what we seo, otc.’ Whatever is 
derived from # personal euthor is produced from a body ; this is 
a rule which is seen to hold invariably. But if we sasert that 
the Vedas are derived from a personal author, we contradict the 
tule in question, {since the Vedas evidently did not spring from 
any one’s body].’ But sre not the Vedas, too, derived from a 
person, seeing that they were uttered by the primeval Purusha? 
He answers (50), ‘That object only (even though it be an 
invisible one), which its maker is conscious of having made, can 
be said to be derived from [or made by]. person.’ It is only 
those objects, be they seen or unseen, in regard to which a 
consciousness of design arises, that are ordinarily spoken of 
as made by a person. The sense is, that it is not mere utter- 
ance by a person which constitutes formation by that person 
{aince we do not ordinerily speek of the inspirations and expira- 
tions of any person during the time of sleep, as being formed by 
that person), but only utterance with conscious design. But 
the Vedas proceed of their own accord from Svayambha (the aelf- 
existent), like an expiration, by the force of adrishta (destiny), 
without any consciousness on his part. Hence they are not 
© Seo Colebrooke’s Essays, i. 360, or p. 241 of Willinma and Norgats's ed. 
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formed by any person. Thus the Veda says, ‘This Rig-veda, 
etc., is the breath of this great Being, eto.’ [See above, p. 7.] 
But will not the Vedas, also, be in this way destitute of autho- 
tity, like the chatter of @ parrot, since they did not result from 
any knowledge of the correct meaning of the words of which 
they sre made up? In reference to this, he says (51), ‘ The 
Vedas have a self-proving authority, since their inherent power 
is manifested.’ The self-evidencing authority of the entire Vedas 
is established by the manifestation, or perception, in certain 
portions of them, viz., the ‘spells’ and the ‘ medical treatise,’ 
ete., of that inherent power which they (the Vedas) possess of 
generating correct knowledge, and does not depend on its being 
shown that they (the Vedas) are founded on correct knowledge 
in their utterer, or on any other ground of that sort. And to 
this effect is the Nysya Stra, that ‘its authority is like the 
authority of the spells and the medical treatise.” (See above, 
p. 80.) 

In the 57th and following Satras of the same book, Kapila 
denies that sound has the character of spiota, or that it is 
eternal, 57. ‘ Pratityaprafitibhyam na sphotatmakah sabdah' || 
Pratyeka-varneblyo 'tiriktam halasa ityadi-rapam akhandam 
eha-padam sphota iti yogair abhyupagamyate | kambu-grivady- 
avayavebhyo ’tirikto ghatady-avayaviva | sa cha sabda-visesho 
padikhyo 'rtha-sphuftharanat sphota ity uchyate | sa sabdo 
‘pramanihah | kutah | pratityapratitibhyam | sa sabdah him 
pratiyate na va | ddye yena varna-samudayena anupurvl-visesha- 
visishtena so ' bhivyajyate tasya eva artha-pratydyakatoam astu | 
kim antargadund tena | antye tv ajitita-sphotasga nasty artha- 
pratydyana-saktir iti ryartha sphota-kalpond ity arthab | Par- 
vamh vedindmh nityateam pratishiddham | idantm vcarna-nityat- 
vam api pratishedati || 58. ‘Na ésabda-nityateam hiryata-pra- 
fiteh’ || Sa eva ayam ga-kira ityadi-pratyabhijna-balad varga- 
nifyateam na yukiam | utpanno ga-héra ityddi-pratyayena anit- 
yatea-siddher ity arthah | pratyabhina tajjatiyata-rishoyint | 
anyatha ghatader api pratyabhijnayé nityatapatter iti | sankate | 
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59. ‘ Parca-siddha-sattoasya abhivyahtir dipeneva ghatasya’ || 
Nanu pitroa-siddha-sattakasyaiva sabdasya dhoanyadibhir ya 
*bhivyaktis tanmatram utpattih pratiter vishayak | abhioyaktau 
drishtanto dipeneoa ghatasya iti | Parikarati || 60.‘ Satkaryya- 
siddhantas chet siddha-sadhanam' || Abhivyaktir yady an&gaté- 
vastha-tyagena varttamandvastha-labha ity uchyate tad& sat- 
haryya-siddhantah | tidpisa-nityateaficha sarca-hdryanam eva 
iti siddha-sadhanam ity arthah \ yadi cha varttamanataya sata 
60a jlana-matra-rapiny abhinyaktir uchyate tad@ ghatadinim 
api nityatedpatiir ityadi, “ ‘Sound has not the character of 
Ssphota, from the dilemma that it must be either apparent or not 
apparent.’ A modification of sound called sphofa, single, indi- 
visible, distinct from individual letters, existing in the form of 
words like Aalaéa (jar), distinguished aleo from parts of words 
like Aambu-griva (striped-neck), and forming a whole like the 
word ghata (jar), is- assumed by the Yogas. And this species 
of sound called a word (pada) is designated sphota from its 
manifesting a meaning. But the existence of this form of sound 
is destitute of proof, Why? ‘From the dilemma that it must 
be either apparent or not apparent.’ Does this form of sound 
appear or not? If it appears, then let the power of disclosing 
a meaning [which is ascribed by our opponents to sphota] be 
regarded as belonging to that collection of letters, arranged in a 
particular order, by which the supposed sphofa is manifested. 
What necessity is there for that superfluous sphofa? If, on the 
contrary, it does not appear, then that unknown sphota can have 
no power of disclosing & meaning, and consequently it is useless 
to suppose that any such thing as sphofa existe, 

“The eternity of the Vedas had been already denied. He 
now denies the eternity of letters also, 58. ‘Sound is not 
eternal, since it is clear that it is a production.’ The meaning 
is, that it is not reasonable to infer on the atrength of the recog- 
nition of the letter G as the same that we knew before (see 
Mimsnea Aphorisms i. 18; above, p. 56), that letters ere 
eternal ; since it is clear that G and other letters are produced, 
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and therefore cannot be eternal. The recognition of theze letters 
has reference to their being of the same ind as we have per- 
ceived before ; since otherwise we are landed in the absurdity 
that, because we recognize a jar or any other such object to be 
the same, it must therefore be cternal. 

“He expresses a doubt: 59. ‘What we hear may be merely 
the manifestation of a previously existing thing, as a jar is mani- 
Jested (not created) by the light of a lamp.’ (See Mimansa 
Aphorisms, i. 12, 18; above, p. 56.) Is it not the fact that it 
is merely the manifestation of language by sounds, ets., which 
begins to exist as an object of perception? An illustration 
of such manifestation is that of a jar by means of a lamp. 

“He repels this doubt: 60, ‘If the axiom that an effect 
exists in its cause be here intended, this is merely proving what 
is already admitted.’ If by manifestation is meant the relin- 
quishment by any substance of its previous undeveloped state,” 
and the attainment of its present developed state, then we have 
merely the recognized principle of an effect virtually existing 
in its cause (see Sankhya Karika Aph, ix.); and as such 
eternity is truly predicable of all effects whatever, it is proving 
@ thing already proved to assert it here. If, on the other hand, 
by manifestation be merely meant the perception of a thing 
actually existing, then we shall be involved in the absurdity of 
admitting that jars, etc., also are eternal, etc.” 


Bzor. 1X.—Some further rensonings in support of the supernatural origin 
of the Veda, and distinction in point of authority between it and 
the Smeitis or non-Vodio Sastras as stated by the Commentators on 
the Tasttirtya Yajur-veda, the Parva Mi tmansd, Manu, and the 
Vedante, sto.; difference of opinion between Sankara and Madhusn- 
dans regarding the orthodoay of Kapila and, Kanada, 

1—The Nydya-malé-vistara.—1 shall begin this section with 

an extract on the supernatural origin of the Veda from the Nyaya- 

mila-vistara, & summary of the doctrines of the Parva Mimanas of 
© Literally, “ the state of being not yet arrived at something” [?] 
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Jaimini, by Madhava Acharyys, the brother of Sayapa Acharyya 
(see above, p. 40). Nyiya-mala-vistara i. 1, 25, 26: Paurushe- 
yah na vt veda-vakyamh syit paurusheyata | Kathakadi-sama- 
Khyanad vakyatoachchanya-vakya-vat | Samakhya ‘dhytpakat- 
vena vikyatoantu pardhatam | Tatkartranupalambhena sydt tato 
"paurusheyata || Kathakam Kauthumam Taittirtyakam ityadi 
samakhya tattad-reda-vishayé loke drishta | taddhita-pratyayas- 
cha tena proktam ity asminn arthe varttaie | tathd sati Vyasena 
proktanh Vaiyasiham Bharatam ity adav iva paurusheyatoam pra- 
flyate | kittcha | vimatam veda-vakyam paurusheyam | vakyateat | 
Kiélidasadi-vakya-raditi prapte bramah \ adhyayana-sampradaya- 
pravarttakateena samakhyd upapadyate | Kalidasddi-grantheshu 
tat-sargdvasine harttéra upalabhyante | tatha vedasyapi pau- 
rusheyatoe tat-kartia upalabhyeta na cha upalabhyate | ato vah- 
yatoa-hetuh pratikala-tarka-parahaiah | tasmad apaurusheyo 
vedah | tatha sati purusha-buddhi-kritasya apramanyasya and- 
Sankantyatedd vidhivakyasya dharme pramanyam susthitam. 
“[Verses] ‘Is the word of the Veda of human origin or 
not? It must be human, since (1) it beara the names of 
Kathake, etc., and (2) has the characters of a sentence, like 
other sentences, No; for (1) the names arose from parti- 
cular persons being teachers of the Vedas, and (2) the objec- 
tion that the Vedic precepts have the characters of common 
sentences is refuted by other considerations, For the Veda 
must be supernatural, since it has never been known to 
have had a maker.’ [Comment] It is objected (1) that the 
names Kathaka, Kauthuma, Taittirtyake, ete., are applied in 
common usage to the different Vedas; and the taddhita affix 
by which these appellations are formed, denotes ‘uttered by’ 
(Katha, Kuthumi, and Tittiri] (comp. Panini iv. 8,101). Such 
being the case, it is clear that these parts of the Vedas are of 
human origin (or derived from a person, purusha), like the 

I have extracted this passago from Prof. Goldstiisker’s unpublished text of the 


Nytys-mali-vistara ; and I am indebted to the same profound scholar for some 
ansiatance in my translation of it. 
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‘Mahabharata, which is styled Vaiydsika, because it was uttered 
by Vysea, etc. And farther (2), the sentences of the Veda, 
being subject to different interpretations, are of human origin, 
because they have the propertios of a sentence, like the sentences 
of Kalidasa, ete. To this we reply (1), the name applied to any 
Veda originates in the fact that the sage whose name it bears, 
was an agent in transmitting the study of that Veda. But (2) 
in the books of Kalidasa and others, the authors are discoverable 
(from the notices] at the end of each section. Now if the Veda 
also were of human composition, the author of it would, in like 
menner, be discoverable ; but such is not the case. Hence, the 
objection that the Veda partakes of the nature of common sen- 
tences is refuted by opposing considcrations. Consequently the 
Veda is superhuman. And such being tho case, as we cannot 
suspect in it any fallibility occasioned by the defects of human 
yeason, the preceptive texts of the Veda are demonstrated to be 
authoritative in questions of duty.” 

I1.— Tedartha prakasa.—The verses just quoted are repeated 
in the Vedirtha-prakasa of Madhava on the Taittirtya Sanhits 
(p. 26), with a various reading at the beginning of the third 
line, viz., ‘samakhyanam pracachandt’ instead of ‘ samahhya 
‘dhyipakatvena.’ The comment by which the verses are ex- 
plained in tho same work, is as follows :— Valmikiyam Vaiyasi- 
kiyam ityadi-samakhyandd Ramayana-Bharatadikam yatha 
paurusheyam tatha Kathakam Kauthumam Taittiriyam ityadi- 
samakhyanad vedah paurusheyah | kiftcha veda-vakyam pauru- 
sheyam vikyatedt Kalidasddi-cakya-rad iti chet | maivam | sam- 
pradaya-pravyittya samakkyopapatteh | Vakyatva-hetua tv anu- 
palabdhi-viruddha-halatyayapadishtah | Yatha Vyasa-Val- 
miki- :prabhritayas tad-grantha-nirmanacasare haischid upalab- 
dhah | anyair apy avickhinna-sampradayena upalabhyante | na 
tatha veda-hartté purushak kaschid upalabdhak | pratyuta ved- 
asya nityatvam sruti-emritibhyam pércam udéhritam | Para- 
matma tu veda-karit2’'pi na laukika-purushah | tasmat karttyi- 
doshabhavad nasty apriminya-Sanka, “‘ It may be said (1) that 
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as the Ramayana, the Mahabharata, and other such books, are 
regarded aa the works of mon from the epithets Vadmikiya (com- 
posed by Valmiki), Vaiydsitiya (composed by Vyasa), etc., which 
they bear, so too the Veda must be of human origin, since it is 
called by the appellations of Kathaka, Kauthuma, and Taittiriya, 
ete.; and further (2), that the word of the Veda must be human, 
because it possesses the properties of a common sentence. But 
these objections are unfounded, for (1) the appellation of any 
part of the Veda is derived from some sage who was an agent in 
transmitting the study of it; and (2) the objection about the 
Veda having the properties of 8 common sentence is opposed to 
the fact that no author was ever perceived, and is refuted by the 
length of time [during which the Veda has been received as 
superhuman]. For though Vytsa and Valmiki, etc., when em- 
ployed in the composition of their respective works, were per- 
ceived by some persons to be so engaged, and are known by 
others also [in after ages] to be the authors, from the existence 
of an unbroken tradition to that effect ;—no humen author of 
the Veda has ever been perccived. On the contrary, we have 
formerly shown that the eternity of the Veda is declared both 
by itself and by the Smriti. And even if the supreme Spirit 
be the maker of it; still he is not a mundane person, and con- 
sequently, as no defect exists in the maker, there is no reason 
to suspect fallibility in his work.” 

I do not know how it has happened that these commentators 
have taken no notice of an obvious objection which may be 
raised to the validity of this reasoning, viz., that the hymns of 
the Rik and other Vedas are all set down in the Anukramanis, 
or indices to those works, as being uttered by particular riahia ; 
the rishis being, in fact, there defined as those whose words the 
hymns were—yasya rakyam sa rishi. (See Colebrooke’s Misc. 
Eas. i. 26, or p. 12 of W. and N.’s ed.) Though, however, thia 
objection has not been noticed in any of the preceding pas- 
sages, an answer has been provided to it in the well-known 
assertion of the orthodox Indian writers that the rishis did not 
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compose, but only sam the hymns and other parts of the Vedas, 
which had in reality pre-existed from eternity. 

Thus, in the Vedartha-prakisa on the Taittirtya Sanhits, p. 11, 
it is said: Atindriyadrtha-drashtara rishayah | Tesham veda- 
drashtriteamh smaryate | Yugante 'ntarhitan" Vedan setihasin 
maharshayak \ Lebhire tapasa piroam anujhatah svayambhuva, 
(Mahsbbarata, Santiparva, verse 7,660. See above, p. 73.) 
“The rishis were seers of things beyond the reach of the bodily 
senses. The fact of their seeing the Vedas is recorded in the 
Smriti: ‘The grest rishis, empowered by Svayambbo, formerly 
obtained, through devotion, the Vedas and the Itihisas which had 
disappeared at the end of the [preceding] Yuga.’” 

So, too, Manu (aa already quoted, Part Firat, p. 142) says, 
Projapatir idam sastram tapasaivdsrijat prabhuh | Tathaiva 
vedin rishayas tapasa pratipedire. “‘ Prajapati ereated this 
Sastra (the Institutes of Manu) by devotion ; and by devotion 
the rishis obtained the Vedas.” 

See also the passages from the Nirokta in pp. 174 ff. and 205 
of the Second Part of this work. 

A distinct line of demarcation is generally drawn by the more 
critical Indian writers between the Vedas and all other classes of 
Indian Sustras, however designated. The former are considered 
to be infallible, and to possess an independent authority ; while 
the latter derive their authority from the Veda alone, and (in 
theory) are infallible guides only in so far as they coincide with 
the Veda. This will be clear from the following passages. 

I,—Nydya-malé-ristara,—The first text which I will adduce 
has been already quoted in the Second Part of this work, but I 
shall repeat it here for facility of reference. It is from the 
Nyaya-mals-vistara i, 8, 24. Baudhayantpastambasvalayana- 
hatyiyanidi-naimankitah halpasatridi-grantha nigama-nirukta- 
shadanga-grantha Mano-idi-emritayas cha apaurusheyah | dhar- 
ma-buddhijanakatat \ veda-vat |-na cha mala-pramana-sdpex- 


© Tho text of the Biblioth. Ind. reads tarki tn, I have followed the M. Bh., 
which evidently gives the true reading. 
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ateena veda-vaishamyam iti ankantyam | utpannaya buddheh 
svatal-pramanyangthirena nirapexatoat || Maivam \ uktanu- 
manasya h&latyaydpadishtateat | Baudhayana-satram Apas- 
tamba-sitram ity cam purusha-namnda te grantha uchyante | no 
cha Kathakadi-samikhyd-vat pravachana-nimitiatvam yuktam | 
tad-grantha-nirmana-kile tadanintanaih kaiéchid upalabdhat- 
vat | tachcha avichhinna-paramparyena anuvarttate \ tatah Kali- 
dasidi-grantha-vat paurusheyah | tathapi veda-m@lateat prama- 
nam ||... kalpasya vedatvah naidyapi siddham \ kintu prayat- 
nena sidhaniyam | na cha tat saidhayitum sakyam \ paurushe- 
yatvasya samakhyaya tat-karttur upalambhena cha sadhitatrat. 
“Tt may be said that the Kalpa Sttras and other works desig- 
nated by the names of Baudhayans, Apsstamba, Asvalayana, 
Katyayana, etc., and the Nigama, Nirukta, and six Vedangas, 
together with the Smritis of Manu and others, are superhuman, 
because they impart a knowledge of duty, as the Vedas do; and 
that they should not be suspected of inferiority to the Vedas on 
the ground that they depend upon a primary authority, since 
the knowledge which they impart is independent, because it ie 
admitted to be self-evidencing. But this view is incorrect, for 
the inference in question is refuted by the length of time [during 
which these works have been recognized as human composi- 
tions]. The books in question are called by the names of men, 
as ‘the Satras of Bandhiyans,’ ‘the Sutras of Apastambs ;’ and 
these designations cannot correctly be said to originate in the 
oral transmission of the works by those teachers whose names 
they bear (as is really the case in regard to the Kathaka and 
other parts of the Veda), for it was known to some of the contem- 
poraries of these men, at the time when they were composing 
these Satras, Smritie, etc., that they were so engaged ; and this 
Imowledge has deacended by unbroken tradition. Hence the 
books in question are, like the works of Kalidasa and others, of 
human origin. Nevertheless, they possess authority, as being 
founded on the Veda.” ...The following additional remarke 
represent the opinion of the Guru (Prabhakara) on the same 
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question ; “It is not yet proved that the Kalpa Sutras possess 
the character of the Veda; it would require great labour to 
prove it; and, in fact, it is impossible to prove it. For the 
human origin of these books is established by the names which 
they bear, and by their being observed to have had authors.” 
IL-—Kiullaka,—The same thing is admitted by Kullaka, the 
commentator on Manu, who (in his remarks on i. 1) thus defines 
the relation of his author to the Vedas: Paurusheyatve 'pi Manu- 
vahyandim  apigita-mahdjana-parigrahat srutyupagrahachoha 
veda-milakatayé praminyam | Tatha cha chhandogya-brikmane 
drayate ‘ Manur vai yat kiftchid avadat tad bheshajam bheshaja- 
tayah’ iti | Vrihaspatir apy aha‘ Vedarthopanibandhyiteat pra- 
dhanyah Ii Manoh smritam | Manrartho-vipartta tu ya emritih 
3a na sasyate | Tarach chhastrini sobhante tarka-cydharanani 
cha | Dharmartha-moxopadeshta Manur ydvanna drisyate’ \ 
Mahabharate ‘py uktam ‘ Purinam Manavo dharmah sango 
vedas chikitsitam | Ajna-siddhani chateari na hantanyani hetu- 
bhik’ | virodki Bauddhadi-tarkair na hantaryani | anukilastu 
minaiisidi-tarkak pravarttaniya eva | atu eca vaxyati ‘ drsham 
dharmopadesatcha veda-sastrazirodhin& | yas tarkendnusan- 
dhatte sa dharmam veda netarah’ iti. “Though the Institutes 
of Manu had 2 human author, still, as their reception by illue- 
trious men of unimpeached [orthodoxy], and their conformity to 
the Veda, prove that they are based upon the latter, they are 
authoritative. Accordingly it is recorded in the Chhandogya 
Brahmana that, ‘Whatever Manu seid is a medicine of remedial 
efficacy.’ And Vrihaspati says : ‘As Manu expounds the sense of 
the Veda, he is traditionally celebrated as pre-eminent. But 
that smyiti which is contrary to the sense of Manu, is not ap- 
proved. Books [on law ?], logic, and grammar are all eclipsed 
as soon as Mann, our instructor in duty, and in the means of 
attaining both earthly prosperity, and final liberation, is beheld,’ 
And it is ssid in the Mahabharata : ‘The Puranas, the institutes 
of Mann, the Veda with its appendages, and treatises on medi- 
cine, these four, which are established by [divine] command, 
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are not to be assailed by rationalistic arguments ;’ that is, they 
are not to be attacked by hostile reasoninga, such es those of 
the Bauddhas, But friendly arguments, such as those of the 
Mimansakas, are to be employed. And accordingly, we shall 
find below (Manu xii. 106) that he says, ‘the man who inves- 
tigates the injunctions of the rishis, and the rules of duty by 
reasoning which is agreeable to the Veda, he, and he only, is 
eequainted with duty.’.” (See above, p. 13, note 10.) 

TIL.~Nydya-malé-vistara.—But the precepts of the smriti are 
not considered useless or superfluous. On the contrary, an 
authority is attributed to them corresponding to the antiquity, 
elevated position, and sacred character of their authors. Thus 
the author of the Nyaya-mala-vistara says (i. 8, 3); Vimata 
smritir veda-mala | vaidiha-mancadi-pranita-smyititeat | upana- 
yanddhyayanadi-smriti-vat | na cha vaiyarthyam sankaniyam. | 
asmad-Adinam pratyazeshu parorcshu nina redeshu viprakir- 
nasya anushtheyarthasya ehatra sanxipyamanateat, “The 
variously underatood amriti is founded on the Veda, because the 
traditions, such as those regarding investiture, study, etc., have 
been compiled by Vedic men, such as Manu and others. Nor is 
it to be surmised that the amriti is useless, since it throws 
together in a condensed form a variety of injunctions regarding 
matters to be observed, which are scattered through different 
Vedas, both such as are visible and such as are invisible to us.” 
(This last expression appears to refer to the supposition that 
some parts of the Veda which Manu and others had before them 
when compiling their own works, have now been lost. See 
Miiller’s Anc. Sans. Lit. pp. 103-107.) 

Accordingly the smritis have an authority superior to that 
founded merely on the practice of Jearned men of modern date 
derived from their own private study of the Vedas. Thus the 
Nyaya-mola-vistara says (i. 3,19): Na Ai tdanintanah sishtah 
Mano-ddi-vad desa-hila-ciprakyishtam vedam diryajhanena six- 
athartiumk saknucanti yena sishtachdrs mila-vedam anumdpayet. 
“ Por learned men of the present day do not possess the power, 
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which Manu and others had, of placing before their minds, 
through divine knowledge, the Veda which was far removed 
from them both in place and time, so as to justify us in regard- 
ing the practice of these moderns as a sufficient ground for 
inferring the existence of s Veda as its foundation.” 

But as learned men, in any particular country or at any par- 
ticular time, may be able to consult some amriti which authorizes 
their particular observances, ‘“‘ these observances may serve as 
ground for inferring the existence of some smriti on which they 
are founded, but not for inferring a Veda: (¢asmach chhishta- 
charena smritir anumatumh sakyate na tu srutih). But a smriti 
which is thus merely inferred to exist is set aside by any visibly 
existing smyiti of contrary import: (anumité cha smyitir virud- 
dhay& pratyaxaya smrityd badkyate).” 

IV.—Sankara,—The above passages, by assuming that Manu 
and other eminent aages had the power of consulting Vedic texts 
now no longer accessible, make them practically almost infal- 
lible. The same view is taken by Sankara Achiryya. (See, 
however, the passage quoted from him above, in note 31, p. 45.) 
Tn answer to the remark of a Miminsake objector stated in the 
eomment on the Brahma Bitras i, 3, 32, that the Itihisas and 
Puranas, being of human origin, have only a derived and 
secondary authority (‘itihdsa-purdnam api paurusheyatvat 
pramanantara-malatim akanwvate’), Sankara argues in his 
explanation of the following Satra (i. 3, 33) that they have an 
independent foundation : [tthasa-puranam api vyakhyatena mar 
gena sambhavad mantrarthavdda-malateat prabhavati devata- 
vigrahadi prapafchayitum | pratyaxa-m@lam api sambhavati | 
bhavati hi asmakam apratyaram api chirantandnadm pratyacam | 
tathd cha Vydsidayo devatabhih pratyaxat vyavaharanfiti smar- 
yate | yastu brayad idanintandnam iva pirceshim api ndsti 
devadibhir vyavaharttut simarthyam iti sa jagad-vaichitryam 
pratishedet | idanim iva cha na anyada 'pi sircabhaumah xatriyo 
‘stiti braydt | tataécha rdjastyddi-chodan& uparundhyat | ida- 
nim toa cha kalantare'’py anyavasthita-prayén varndsrama-dhar- 
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man pratjanita tatascha eyavastha-vidhayi sdstram anarthakat 
hurytt | Tasmad dharmotharsha-vasit chirantana devidibhib 
pratyaxam vyajahrur iti slishyate | api cha smaranti ‘ svadhya- 
yidiskta-devata-samprayoga’ ityadi | yogo ‘py animady-aifvarya- 
prapti-phalakah smaryamano na sakyate sahasa-matrena prat- 
ytkhyatum | srutischa yoga-mahétmyam pratyakhyapayati \ 
‘ prithoy-ap-tejo-nila-khe samutthite pattchatmake yoga-gune 
Pravzitte | na tasyo rogo na jar na myityuk praptasya yogad 
nimisham Sariram’ iti | rishindm api mantra-brahmana-darki- 
nam simarthyam na asmadiyena simarthyena upamatum yuk- 
tam | tasmat samalam itihisa-puranam, “The Itihdens and 
Puranas also, having originated in the way which bas been 
explained, have power, as being based on the hymns and arths- 
vidas, to evince the corporeslity, etc., of the gods. It is also 
reasonable to suppose that they are founded upon intuition. For 
there were things palpable through intuition to the ancients, 
though they are not thus palpable to us.“ Accordingly it is 
recorded in the smyiti that Vyasa and others associated face to 
face with the gods.” Any man who should maintain that the 
ancients, like his own contemporaries, were destitute of power 
thus to associate with superhuman beings like the gods, would 
be denying all variety in the history of the world. Such a person 
would in like manner effirm that as now there is no kebattriya 
possessed of universal sovereignty, so neither waa there ever 
such @ prince; and would thus impugn the scriptural injunc- 


4 Boo Part Second, p. 174; see also Prof. Miiller’s article on the Veiseuhike 
Philosophy in the Journal of the German Oriental Society, vol. vii. p. 811, where 
it is remarked that the Vakicehikes, like Kapile, include the intuition of rishis 
‘under the eategory of pratyass (Greham jiinah siitra-hritd prithek aa laxitom yogi- 
pratyase *nterbhooot). 

4 Compare Hesiod, fragment 119: fuel yp rére tairer our, tural Be Shanes 
Aardrois Oaoter nevaiirkrocs 7 . 

“ Tmmortal gods, not unfamiliar, then 
Their feasta and converse shared with mortal men.” 

4nd Horodotus writes of the Egyptians, ii. 144: Td 3b wpbrepar viv dxtpay 
robrav Geobs Toms robs dy “Arybery Bpxorras, duxlorras Kua reiet defpbrows, And 
[the Egyptian priceta azid] that before thoso men the gods were the rulers in Bgypt, 
dwelling together with men.” 
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tions regarding the rdjasilya sacrifice [which was only to be 
performed by s universal monarch]. He would also allege that 
in former times, as now, the duties of castes and of orders were 
scarcely at all in force, and would thus render fruitless the scrip- 
tures by which the rules relating to them are ordained. By 
these considerations it is intimated that the ancienta, in conse- 
quence of their eminent holiness, were admitted to associate 
immediately with the gods, ete. And the emriti speaks of ‘con- 
tact with the gods made known by sacred study,’ etc. Again, 
when the smyiti talks of devotion resulting in the acquisition of 
superhuman facultica such as minutcnoss, this assertion cannot 
have been made through mere audacity [#.c., it must have had 
some good foundation]. The Veda, too, declares the immense 
power of devotion in these words: ‘ When the fivefold influence 
of devotion, arising in the elements of earth, water, fire, air, and 
ether, has begun to act, and 2 man has attained an ethereal [?) 
body, he is no longer affected by discase, decay, or death.’ And 
it is unreasonable to estimate by the analogy of qur own power, 
the power of the rishis, the seers of the Vedic hymns and 
brahmanas. Wherefore the Itihisas and Puranas have a foun- 
dation,’” 

Sankara does not, however, treat all the ancients in thia way. 
Like many other systematizers, he finds no difficulty in rejecting 
or explaining away any authorities which come into conflict with 
his views. It is thus that he deals with Kapila, the author of 
the Sonkhya. That eminent sage is thus spoken of in the 
Svetadvatara Upanishad v.2: Yo yoni yonim adhitishthaty cho 
viscani rapani yoniécha sarah | rishim prasitam Kapilam yas 
tam agre jnanair bibhartti jayamatcha pasyet. “The god who 
lone superintends every source of production and all forms, 
who formerly nourished with various knowledge his son the 
rishi Kapila, and beheld him at his birth.”” 

® See G’ankera’s commentary on this passage in Bibl. Ind, vii. 851, and Dr, Ruer's 
translation, p. 62, with the nota ; also Dr. Hall's note in pp. 18 and 19 of the preface 
to his edition af the Binkhya Prayachana Bbishya, in the Bibl, Ind. 
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In his comment on the Brahma Sfitras ii. 1, 1, Sankara 
remarks on this passage of the Upanishad as follows:— Ya tu 
ruti. Kapilasya jhdnatisayam daréayantt pradarsita na tayd 
Sruti-viruddham api Kapilam matam éraddhatum sahyas Kapi- 
lam iti sruti-simanya-matratrad anyasya cha Kapilasya sagara- 
putraniim prataptur Vasudeva-namnah smaranat | anyartha- 
darsanasya cha prapti-rakitasya asadhakatcat | Bhavati cha 
anya Manor mahdtyam prakhydpayanti srutir‘yad vai kiftcha 
Manur avadat tad bheshajam’ iti | Manund cha ‘ sarea-bhateshu 
chatmanam sarva-biatani chaimani | samam pasyann atma-yajt 
scardjyam adhigachchhati’ iti sarcatmatva-dartanam prugameata 
Kapilam matain nindyate iti gamyate | Kapilo hi na sarvatmatea- 
daréanam anumanyate atma-bhedabhyupagamat |... . atascha 
Gima-bheda-halpanaya ‘pi Kapilasya tantrasya vcda-riruddhat- 
vaih vedanusiri-Manu-vachana-virudhatvaticha na keralam soa- 
tantra-prakriti-parikalpanaya ereti siddham | ‘‘ And the Vedio 
text which has been pointed out, showing the pre-eminence of. 
Kapila’s knowledge, cannot bo a warrant for believing the doc- 
trine of Kapila, though contrary to the Veda, since the word 
Kapila has, in this text, a general sense [applicable to others 
besides the author of the Sinkhys], and another Kapila called 
Vasudeva, the consumer of Sagara’s sons, also, is mentioned in 
the amriti ; and since a daréana of a different import, devoid of 
benefit [7], has no power of proving anything. There is, besides, 
another text of the Veda which sets forth the eminent dignity of 
Manu in these terms, ‘ Whatever Manu said is medicine.’ And 
Menu,—when he employs the words, ‘He who, with impartial 
eye, beholds himself in all beings, and all beings in himeelf, 
thus sacrificing his own personality, becomes identified with the 
aelf-refulgent Being ;’ and, by saying this, commends the tenet 
that everything is one with the supreme Spirit—must be under- 
atood as censuring Kapila’s doctrine. For Kapila docs not 
agsent to the identity of Brahma and the universe, for we know 
that he holds a diversity of souls.”..... (After quoting one 
passage from the Mahabharate, and another from the Veda, to 
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prove thst Kapila is wrong, Sankara proceeds): “ Hence it is 
Proved that Kapile’s system is at variance with the Veda and 
with the words of Manu, who follows the Veda, not only in sup- 
posing an independent Prakriti (nature), but also in supposing a 
diversity of souls.” 

V.—Bee also Sankera’s commentary on the Taittinya Upani- 
shad, Bib, Ind. vii. pp. 186, 187, where he says: Hapila-kanad- 
Gdi-tarka-sistra-virodha iti chet | na | tesham malabhive veda- 
virodhe cha bhrantyopapatich | “ If it be objected that this is 
contrary to the rationalistic doctrines of Kapila and Kanada 
(and therefore wrong], I answer no, sinee these doctrines are 
proved to be erroneous, as having no foundation, and as being 
in opposition to the Veda.” 

V.—His remarks on a paseage of the Prasna Upanishad are as 
follows, and afford a curious specimen of the contemptuous man- 
ner in which this orthodox Vedantist treats the heretical Sankhyas, 
etc. (Pragna Up. vi. 4; Bib, Ind, viii. 244) :— Sankhydstu acidya- 
‘dhyaropitam eva purushe karttrituam kriyd-karakam phalatcha 
iti kalpayitea agama-vahyateat punas tatas trasyantah param- 
Grthata eva bhoktriteam purushasya ichchhanti \ tattodntarafcha 
pradhinam purushat paramartha-vastu-bhatam eva kalpayanto 
'nya-tarkika-kyita-buddhi-vishayah santo vikanyante | Tatha itare 
tarkikah sankhyair ity evam paraspara-viruddhartha-halpanaia 
amisharthina iva pranine 'nyonyam viruddhamina artha-daréit- 
wit paramartha-tattoat taddaram eva apakyishyante | atas tan- 
matam anddritya vedantirtha-tattoam ckatva-darsanam prati 
Gdaravanto mumuzavah syur iti tarkika-mate dosha-darsanamh 
inckid uchyate 'smabhir na tu tarkika-tatparyyena | “The fol- 
lowers of the Sankhya maintain that the functions of action, 
causation, and the enjoyment of reward become erroneously 
attributed to the soul (purusha) in consequence of supervening 
ignorance ; but as this doctrine differs from that of Scripture, they 
become afraid of it, and seek to ascribe to the soul enjoyment in 
the proper eense. And imagining another principle distinct 
from soul, viz, Pradbana (or nature), which they regard as 
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substance in the proper sense, they become the objects of criti- 
cism by other rationalists, and are crushed. In consequence 
of these contradictory conceptions of the Sankhyasta, other free- 
thinkers again begin to quarrel with them like animals [dogs he 
would no doubt have 4ked to say] fighting for flesh; and thus, 
from their having some selfish object [?] in view, they are all 
drawn away to a distance from the essential truth, Wherefore 
let men, disregarding their tenets, sock for final liberation by 
paying honour to the principles of the Vedantic doctrine, which 
maintaina the unity of all being. We have thus pointed out 
something of the errors of the rationalists, but without any 
reference to the rationalists personally.” 

VI.—In thus depreciating Kapila, Sankara is in direct opposi- 
tion to the Bhagavata Purana (which, however, is considered to 
be a work of later date"), in which the author of the Sankhya is 
spoken of with the greatest reverence. Thus in Bhig. Pur. i. 
3, 10, he is described as the fifth incarnation of Vishnu, Paft-. 
chamak Kapilo nama siddhesal héla-viplutam | provitchisuraye 
sdinkhyam tattea-grama-vinirnayam | “In his fifth manifesta- 
tion, he [in the form of] Kapila, lord of saints, declared to Acuri 
the Sankhys which defines the collection of principles, and which 
had been lost through the Japse of time.” 

VII.—And again, in Bhag. Por. ix, 8, 12, 18, Kapila is made 
the subject of eulogy. A legend narrates that the sixty thousand 
aons of King Sagara, conceiving Kapila to be the robber of a 
horse which had been carried away from their sacrifice, advanced 
to slay him, when they were burnt up by fire issuing from his 
body. The author of the Purana, however, denies that this was 
in any degree owing to passion on the part of the sage: Na 
sidhuvido muni-kopa-bharjita nyipendra-putra iti sattva-dhd- 
mani | kathat tamo roshamayath vibhavyate jagat-pavitrétmani 
khe rajo bhuvah | yasyerita sinkhyamayt dridheha naur yaya 
mumucus tarate duratyayam | bhavirnavam mrityupathanh vipas- 
chitah pardtma-bhatasya katham prithangmatih | “Tt is not an 

% See Wilson's Vish, Pur. pref. pp. xxviii, #, 
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assertion befitting a good man to say that the king's sons were 
burnt up by the wrath of the sage: for how is it conceivable that 
the darkness (amas) of anger should reside in the abode of good- 
ness (satfva) and sanctifier of the world ; or that the dust (raja) 
of the earth should ascend into the sky? How could that sage by 
whom the strong ship of the Sankhya was launched, on which 
the man seeking emancipation crosses the ocean of existence, 
hard to be traversed, and leading to death—how could he enter- 
tain the distinction of friend and foe [and eo treat any one as 
an enemy)?” 

It is not necessary for me to quote any further passages in 
praise of the author of the Sankhya. There is a great deal 
about this system in the Mahabharata, Santiparva, verses 11,057 ff. 
Bee Colebrooke’s Essays i. 236 (p. 149 of W. and N.’s ed.); 
Wilson’s Vishnu Purana, pref. pp. lix, lx, and text, pp. 9 ff. with 
notes; Bhaigavata Purana ifi, chapters 24-80; Weber's Ind. 
Stud. passim ; Dr. Réer's Introduction to Svetsévatara Upani- 
shad, Bibl, Ind. xv. 35 #f,; and Dr. Hall's Sankhya Pravachana 
Bhashya, Bibl. Ind. pref. pp. 5, note, 18, note. 

‘We have thus seen that a distinct line of demarcation is drawn 
by the most accurate and critical of the Indian writers, between 
the éruti, which they define to be superhuman and independent, 
and the smyiti, which they regard as of human origin, and 
dependent for its authority on its conformity with the éruti. 
Sankara, indeed, as we have also observed, goes very nearly so 
far as to assign an independent foundation to the smritis ; but 
he confines this distinction to such of these works as coincide 
in doctrine with the éruti or Veda, according to his own Vedantie 
interpretation of its principles, while al] other speculators are 
denounced by him as heterodox. It is, however, clear from the 
Svetagvatara Upanishad, the Mahabbarsta, the Bhagavad Gita, 
the Vishnu, and the Bhagavate Puranas, ete., that the doctrines 
of the Sankhya must have been very prevalent in ancient times, 
and that Sankara, when he condemned them as erroneous, must 
have done eo in the face of many powerful opponents. 
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It is not necessary for me here to inquire with any accuracy 
what the relation was in which the different philosophical sye- 
tems stood to each other in former ages. It may suffice to say 
that the more philosophical adherents of each—of the Vedanta, 
the Sankhya, the Ny&ya, eto.—must, according to all appear 
ance, have maintained their respective principles with the utmost 
earnestness and tenacity, and could not have admitted that any 
of the rival systems was superior to their own in any particular. 
It is impossible to study the Sttras of the several schools, and 
come to any other conclusion, The more popular systems of 
the Puranas, on the other hand, blended various tonets of the 
different systems syncretically together. In modern times the 
superior orthodoxy of the Vedanta seems to be generally ad- 
initted. But even those who hold this opinion refuse to follow 
the example of Sankara in denouncing the founders of the rival 
achools as heretical. On the contrary, they regard them all os 
inspired Munis, who, by adapting their doctrines to the capa-- 
cities or tendencies of different students, have paved the way for 
the ultimate reception of the Vedantic system. Such is the 
view taken in the Prasthina-bheda of Madhusddana Saraavatt, 
who thus writes (Webor's Indische Studien, i, 23): Sarveshdficha 
sanxepena trividha eva prasthana-bhedah | tatra drambha-vada 
kak | parindma-vado dvittyah | vivartta-cddas tritiyah | parthi- 
vapya-taijasa-vayavtyas chaturvidhah paramanavo dryanukidi- 
kramena brakmanda-paryantam jagad arambhante | asad eva 
haryyam karaka-cyapirad utpadyate iti prathamas tarkikindm 
mimimsakindtche | sattva-rajas-tamo-gundtmakam pradhanam 
eva mahad-ahankaradi-kramena jagad-aharena parinamate | 
Pphroam api siama-ripena sad eva haryam karana-oydparena 
abhivyajyate iti dvitiyah paxah Sankhya- Yoga- Patatijala-Pasu- 
patinin | Brahmanah parinamo jagad iti Vaishnavanam | 
sva-prakiia-paramanandadvitiyan Brakma wa-maya-vaiad 
mithyaioa jagad-Gharena kalpate iti tritiyah paro Brakma- 
eadinim | sarvesham prasthdna-karttrinam muntndn vivartta- 
vada-paryarasdnena adrittye Parameivare eva pratipanye 
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titparyam \ na hi te munayo bhrantak sarcaifiatedt tesham 
hintu vahiv-vishaya-pracandnam Gpitatah purusharthe praveso 
na sambhavati iti nastikya-varandya taih prakara-bhedah pra- 
daréitah | tatra teshim titparyam abuddhod veda-viruddhe 'py 
arthe tdtparyam utprecamands tan-matam eva upddeyatoena 
griknanto jana nana-pathajusho bhavanti \ iti sarcam anavad- 
yam, | “The difference in principle between these various schools 
is, when briefly stated, three-fold. The first doctrine is that of 
& commencement of the world; the second is that of an evolu- 
tion ; the third ia that of an il/usion, The first theory, that of 
the Jogiciana and Mimansakas, ia this: atoms of four descrip- 
tions—earthy, aqueous, igneous, and atmospheric—beginning 
with compounds of two atoms, and ending in the egg of Brahma 
(the world), originate the universe: and effects previously non- 
existing, come into being from the action of acauser. The second 
theory, that of the Sinkhyas, Yogas, Patanjalas, and Padupatas, 
is that Pradhana (or Prakyiti = nature), consisting of the three 
gunas (quelities), sativa, rajas, and tanas, is evolved, through the 
successive stages of makat (intellect), and ahankéra (conscious- 
nessa), etc., in the form of the world; and that effects, which had 
previously existed in a subtile form, are [merely] manifested by 
the action of their cause. Another form of the theory of evolu- 
tion ia that of the Vaishnavas [the Raménujas], who hold the 
universe to be an evolution of Brahma. The third view, that of 
the Vedantists (Brahma-vidis) is, that Brahma, the self-resplen- 
dent, the supremely happy, and the one eole easence, assumes, un- 
really, the form of the world through the influence of his own 
illusion (Maya), 

The ultimate scope of all the Munis, authors of these different 
eystems, is to support the theory of illusion, and their only de- 
Sign is to establish the existence of one Supreme God, the sole 
essence; for these Munis could not be mistaken [as some of them 
must have been, if they were not all of one opinion, or, as those 
of them must have been who did not hold Vedantic principles], 
since they mere omniscient. But as they saw that men, addicted 
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to the pursuit of external objects, could not all at once penetrate 
into the highest truth, they held out to them a variety of theories, 
in order that they might not fall into atheism. Misunderstand- 
ing the object which the Munis thus had in view, and represent- 
ing that they even designed to propound doctrines contrary to 
the Vedas, men have come to regard the specific doctrines of these 
several schools with preference, and thus become adherents of a 
variety of systems. Thus all has been satisfactorily stated.” 

The view here taken by Madhusidana of the ultimate coinci- 
dence in principle of all the different schools of Hinda philo- 
sophy, however mutually hostile in appearance, seems, as I have 
remarked, to be that which is commonly entertained by modern 
Pandits. (See Dr. Ballantyne’s Synopsis of Science, advertise- 
ment, p. iv.) This system of compromise, however, is clearly a 
deviation from the older doctrine; and it practically abolishes 
the distinction in point of authority between the Vedas and the 
amritis, Darsanas, etc. For if the Munis, authors of the six. 
Dardanas, were omniscient and infallible, they must stand on 
the same level with the Vedas, which can be nothing more, 

To return, however, from this discussion regarding the hos- 
tility of Sankera to tbe adherents of the Sankhya and other 
rationalistic schools, and the opinions of later authors concern- 
ing the founders of those several systems. The distinction drawn 
by the Indian commentators quoted in this section between the 
superhumen Veda and its human appendages, the Kalpa-sitras, 
ets., as well as the amyitis, is not borne out by the texts which 
I have cited above (pp. 7, 18) from the Vribsd Aranyaka, and 
Mondaka Upanishads. By classing together the Vedic Sanhitas, 
and the other works enumerated in the same passages, the authors 
of the Upanishads seem to place them ail upon an equal footing. 
If the one set of works are superhuman, it may fairly be argued 
that the others are so likewise. According to the Mundaka 
Upanishad, neither of them (if we except only the Vedantas or 
Upanishads) can be placed in the highest rank, as they equally 
inculcate science which is only of secondary importance. 
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As, however, Sankara, in his comment on the text from the 
Vrihad Aranyeke Upanishad, maintains that the'whole of ihe 
works enumerated, excepting the Sanhitaa of the four Vedas, are 
in reality portions of the Brahmanas, it will be necessary to 
quote his remarks, which are as follows (Bibl. Ind. ii. 855 ff.) : 
... Mévcasitam iva nigsvasitam | yatha aprayatnenciva puru- 
sha-nidoaso bhavaty evam vt | are kit tad nigvasitai tato jatam 
ity uchyate | Yad rigvedo yajurcedak samavedo ’tharedngirasas 
chaturvidham mantrajatam | itihasa ity Oreasi-Puraravasor 
samvcadadir ‘ Oreasi ha apsara’ ityadi brahmanam eva | purd- 
nam ‘asad ta idam agre dsid’ ityadi | vidya devajana-ridya 
‘ vedah 80 'yam’ ityadil | upanishadah ‘priyam ity etad upasita’ 
ityddyah | sloka * brahmana-prabhavad mantras tad ete sloka’ ity 
ddayah \ satrdni vastu-sangraha-vakyani vede yatha ‘atma ity 
eva upisita’ ityadini | anuoyakhydnani mantra-vicarandni | 
ryakhyanani arthavddah |... cram ashtavidham brakmanam | 
evam mantra-brakmanayor eva grahanam | niyata-rachandvato 
vidyamanasyaiva vedasya abhiryaktih purusha-nisrdsa-cat | 
nacha purusha-buddhi-prayatna-pircakah | atak pramdnam 
nirapeca eva soarthe |... tena vedasya apraminyam aéankate | 
tad-Gsanha-nivyitty-artham idam uktam \ purusha-nigcasa-vad 
aprayatnotthitatcat praménamh vedo na yatha 'nyo grantha iti | 
“His breathing’ means, as it were bis breathing, or it denotes 
the absence of effort, as in the case of a man’s breathing. We 
are now told what that breathing was which was produced from 
him, It was tho four classes of mantras (hymns), those of the 
Rik, Yajush, Saman, and Atharvingirases (Atharvana); Itibesa 
(or narrative), such as the dialogue between Urvad! and Purtravas, 
viz,, the passage in the Brahmana beginning ‘ Urvast the Apsaras,’ 
ete. (8. P. Br. p. 855]; Purana, such as ‘this was originally 
non-existent,’ ete,; Vidya (knowledge), the knowledge of the 
gods, as ‘this is the Veda,’ etc.; Upanishads, such aa ‘this is 
beloved, let bim reverence it,’ ete, ; Slokas, such as those here 
mentioned, ‘the mantras are the sources of the Brahmanas, on 
which subject there are these dlokas,’ ete.; Snitras (aphorisms) 
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occurring in the Veda which condense the substance of doctrines, 
as ‘if is the soul, let him adore,’ ete.; Anuvyfkhyfnas, or 
interpretations of the mantras; Vyakhy&nas, or explanatory 
remarks.” The commentator edds alternative explanations of 
the two last terma, and then proceeds: “‘ Here, therefore, eight 
sorta of texts occurring in the Brahmanas are referred to; and 
consequently the passage before us embraces merely mantras and 
Brahmanas. The manifestation of the Veda, which already ex- 
isted in a fixed form of composition, is compared to the breathing 
of a person: the Veda was not the reault of effort proceeding from 
the conscious intelligence of any individual. Consequently, as 
proof in respect of itself, it is independent of everything elae.” 

Sankera terminates his comment on this passage by intimat- 
ing that the suthor of the Upanishad means to remove a doubt 
regarding the authority of the Veds, arising apparently from its 
unreality, if it were regarded os created by 8 conscious effort of 
Brahma, end therefore as distinct from him, the only really - 
existing being, and concludes that “the Veda, unlike all other 
books, is authoritative, becauso it waa produced without any 
effort of will, like man’s breathing.” (See Sinkhya Satras, 
vy. 50; above p. 83.) 

This attempt to explain the whole of the eight classes of 
works enumerated in the Upanishad as nothing else than parts 
of the Brabmanas, cannot be regarded sa altogether satisfactory, 
since some of them, such as the Sttras, have slways been 
referred to a distinct class of writings, which are regarded as 
uninspired (see Miiller’s Anc. Ind. Lit. pp. 75, 86); and the 
Itihasas and Puranas had in all probability become a dis- 
tinct class of writings at the period when the Upanishad was 
composed. And Sankara’s explanation is rendered more 
improbable if we compare with this passage the other from 
the Mundaka Upanishad, i. 1, 5, already quoted above 
(p. 18), where it is said, “the inferior science consists of the 
Rik, Yejush, Sama, and Atharva Vedas, accentuation (éizd), 
ritual prescriptions (Aalpa), grammar, commentary (nirukia), 
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prosody (chhandas), and astronomy.”* Here various appendages 
of the Vedas, which later writers expresely distinguish from the 
Vedas themselves, and distinctly declare to have no superhuman 
authority, are yet mentioned in the same category with the four 
Sanhitas, or collections of the hymns, as constitating the inferior 
acience (in opposition to the knowledge of the supreme Spirit), 
From this we may reasonably infer that the author of the Vribad 
Arenyaka Upanishad also, when be specifies the Batras and 
some of the other works which he enumerates, intended to speak 
of the Vedangas or appendages of the Vedas, and perhaps the 
smritia also, as being the breathing of Brahma, The works 
which in the passage from the Mundaka are called Kalpa, are 
also commonly designated as the Kalpa Satras. 

This conclusion is in some degree confirmed by referring to 
the passage from the Mahabharata §. P. 7,660, which has been 
cited in p. 78, where it is anid that the “great rishis obtained 
by devotion the Vedas, and the Jtihdsas, which had disappeared 
at the end of the preceding Yuga.” Whatever may be the sense 
of the word JtiAdsa in a Vedic work, there can be no doubt 
that in the Mahbabbsrata, which is itself an Jtihasa, the word 
refers to that clas of metrical histories. And in this text we 
see these Jtihdsas placed on a footing of equality with the Vedas, 
and regarded as having been, like them, pre-existent and super- 
natural. See also the passage from the Chhandogya Upanishad, 

2 T take the opportunity of introducing here Sayana'a remarks on this passage in 


his Commentary on the Rig-voda, vol. i, p. 38. Atipambhirasya vedasyo orthans 
soabodhoyitwm disadini shag-aygani preerittant | ota ova tahim epara-vidya-ripat- 





yam | porams-purnsharthe-Bhita-brahma-jiinanhetuivid wponishada 

vam. “The dizi and other aix appendages aro intended to promote the comprehen. 
sion of the sense of the very deep Veda. Hence, in the Mundaka Upanishad, the 
followers of the Atharva-veda declare that these works belong to the class of inferior 
sciences, thus: ‘Thare are two sciences,’ ote. [aco the entire passage in p. 18.) 
Binse the sections of the Veds which relate to caremonics [including, of course, the 
hymns], as well as ths six eppendages, lead to a knowledge of duty, which is an 
instrament [of something farther], they are ranked as an inferior science. On 
the other hend the Upanishads, which conduct to a knowledge of Brahma, the 
mupreme object of man, constitute the highest science.” 
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vil. 1, 1 # (Bibl. Ind., vol. iii., pp. 478 ff.) which will be given 
in the Appendix, where the Itihtses and Puranas are spoken of 
asa fifth Veda. The same title is applied to them in the Bhag. 
Pur. iii, 12, 80: Jthdsa-purdnani pafichamam vedam Isvarah | 
sarcebhya eva mukhebhyak sasrije sarca-daréanah | “ The om- 
niscient Iévara (God) created from all his mouths the Itihases 
and Puranas, as a fifth Veda.” 


Sxor. X.—Recapitulation of the Arguments urged in the Daréanat, and 
by Commentators in support of the Authority of the Vedas, toith 
some remarks on these reasonings. 


As in the preceding sections (vi.-ix.) I have entered at some 
length into the arguments urged by the authors of the philoso- 
phical systems and their commentators, in proof of the eternity 
and infallibility of the Vedas, it may be convenient to recapitulate 
these reasonings, and to add such observations as the considera- 
tion of them may suggest. 

The grounds on which the apologists of the Vedas reat their 
authority are briefly these :—First, it is urged that, like the 
gun, they shine by their own light, and evince an inherent 
power both of revealing their own perfection, and of elucidating 
all other things, past and fature, great and small, near and 
remote (Sayana, as quoted above, p. 44; Sankare on Brahma 
Satras i, 1, 3, above, p. 45, note 31; Sinkhya Sntras, above, 
p.84). Second, that they are not known to have had, and there- 
fore could not have had, any human author, as the rishis 
merely sav, and did not compose them ; while, if they had any 
suthor, it was the deity, and as he is fatiltless, they could not 
have contrasted any imperfection from being his work (Nyaya- 
mali-vistara and Vedarthe-prakiéa, above, pp. 88and 52). Third, 
that the language of which they are composed ie eternal, and 
therefore they are eternal, and consequently (I presume) perfect 
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and infallible. (Mimsnea Satras and commentary; Brahma 
Satres with Sankara’s commentary ; above, pp. 52-73.) 

These arguments suggest a few remarks. In regard to the 
first ground for maintaining the infallibility of the Veda, viz., 
the evidence which radiates from iteelf, or its internal evidence, 
I need only observe that this is a species of proof which must 
be judged by the reason and conscience of each individual 
student, This evidence may appear conclusive to men in a 
certain stage of their national and personal culture, and especi- 
ally to those who have been accustomed from their infancy to 
regard the Vedas with a hereditary veneration ; whilet to persons 
in a different state of mental progress, and living under different 
influences, it will appear perfectly futile. It is quite clear that, 
even in India itself, there existed in former ages multitudes of 
learned and virtuous men who were unable to see the force of 
this argument, and who consequently rejected the authority of 
the Vedas. I allude of course to Buddha and his followers, 
(See also Part Second, p. 180 ff., where the objections of the 
rationalist Kautss are detailed.) 

In regard to the second argument, viz. that the Vedas must 
be of divine origin, as they are not known to have had any 
baman author, I observe as follows. The Greek historian, 
Herodotus, remarks (ii. 23) of a geographer of his own dey who 
explained the avnual inundations of the river Nile by sup- 
posing its stream to be derived from -an imaginary ocean 
flowing round the earth, which no one had ever seen, that Ais 
opinion did not admit of confutation, because he carried the 
discussion back into the region of the unapparent (és davies tov 
BOBov dveveluas ov Exer Eeyxov). The same might be said of 
the Indian speculators, who argue that the Veda must have 
had a supernatural origin, because it was never observed to have 
had 9 homen author like other books ;—that by thus removing the 


“9 In the Vribed Aranyska Upenithad (p. 688 of Dr. Rior's od.) it is said: 
Visholos semrid Brahma jidysts og vai snmra{ paramam Brekma, “By speech, 
© monarch, Brehma is known. Speech is the supreme Brahma.” 
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negative grounds on which they rest their case into the unknown 
depths of antiquity, they do their utmost 1o place themselves be- 
yond the reach of direct refutation. But it is to be observed (1) 
that, even if it were to be admitted that no human authors of the 
Vedas were remembered in later ages, this would prove nothing 
more than their antiquity, and that it would still be incumbent 
on their apologists to show that this circumstance necessarily 
involved their supernatural character; and (2) that, in point of 
fact, Indian tradition does point to certain rishis or bards as the 
suthors of the Vedic hymns. It is true, indeed, as has been 
already noticed (p. 90), that these rishis are said to have only seen 
the hymns, which (it is alleged) were eternally pre-existent, and 
that they were not their authors. But as it appears to be shown 
by tradition that the hymns were uttered by such and such riehis, 
how is it proved that these rishis were not uttering the mere pro- 
ductions of their own minds? ‘The whole character of these com- 
positions, and the circumstances under which they appear to 
have arisen, are in harmony with the supposition that they were 
nothing more then the natural expression of the personal hopes 
and feelings of those ancient bards from whom they proceeded. 
In these songs the Arian sages celebrated the praises of their 
ancestral goda (while at the same time they sought to conciliate 
their goodwill by a variety of acceptable oblations), and besought 
of them all the blessings which men in general deaire—health, 
wealth, long life, cattle, offapring, victory over their enemies, 
and in some cases also, forgiveness of sin and celestial felicity. 

The scope of these hymns is well summed up in the passage 
which I have already quoted in Part Second, p. 206. “The 
rishis desiring [various] objects, hastened to the gods with metrical 
prayers.” The Nirukta, quoted in the same place, says : “ Each 
particular hymn has for its deity the god to whom the rishi, 
seeking to obtain any object of desire which he longs for, sddresses 
his prayer.” 

And in the continuation of the same passage from the Nirokts 
(vii. 8), the fact that the hymns express the different feelings or 
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objects of the rishis is distinctly recognized :—Paroxa-kritah 
pratyaca-hritdécha mantra bhayishtha alpasa adhyaimikah | 
athapi stutir eva bhavati na aéircdda ‘ Indrasya nu viryani 
provocham’ iti yatha etasmin stkte | athapi asir eva na stutib 
‘suchanit aham axthhyam bhayasat suvarcht mukhena ausrut 
harndbhyam bhayasam’ iti | tad ctad bahulam adkoaryave yij- 
fleshu cha mantreshu | athapi sapathabhisapau | ‘ adyd muriya” 
ityadi... athapi kasyachid bhavasya achikhydsd |‘ na myityur asia’ 
ityadi ... | athapi paridevana kasmachehid bhavat |‘ sudevo adya 
prapated andorid’ ityadi | athapi ninda-prasamse | ‘kevalagho 
bhavati hevaladt’ ityadi | ecam axa-sakte dytia-ninda cha hrishi- 
prasamsi cha || evam uchchavachair abhiprayair rishinam man- 
tra-drishtayo bhavanti | “ [Of the three kinds of verses specified 
in the preceding section] those which address a god as absent, 
and those which address him as present, are the most numerous, 
while those which are addressed to the speaker himeelf (or the 
soul] are rare. It happens also that a god is praised without 
any blessing being invoked, as in the hymn (R, V.i. 32), ‘I 
declare the heroic deeds of Indra,’ ete. Again, blessings are 
invoked without any praise being offered, a in the words, ‘May 
I see well with my eyes, have » handsome face, and hear well 
with my ears.’ This frequently occura in the Adhvaryava 
(Yajur) Veda, and in the sacrificial formule. Then again we 
find oaths and curses, as in the words, (R. V. vii. 104, 15), 
‘May I die to-day, if I am a yatudhdna,’ otc. (See Part First, 
p. 182). Farther, we observe the desire to describe some par- 
ticular state of things, as in the verse (R. V. x. 129, 2) ‘ Death 
was not then, nor immortality,’ ete. Then there is lamentation, as 
in the verse (R. V, x. 95, 14), ‘The beautiful god will disappear 
and never return,’ etc. Again, we have blame and praise, as in 
the words (R. V. x. 117, 6), ‘The man who eata slone, bears the 
blame alone,’ etc. So too in the hymn to dice (B. V. x. $4, 18), 
there is 8 censure upon dice, and a commendation of agricul- 
ture. Thus the objects for which the hymns were seen by the 
rishis were very various.” 
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It is to be observed, however, that though in this passage 
the author, Yuska, speaks of the various desires which the rishis 
expressed in different hymns, he nevertheless adheres to the idea 
which was recognized in his age, and in which he doubtless par- 
ticipated, that the rishis sa the hymns. 

I may also refer to the passage quoted from the Nirukta x. 42, 
in Part Second, pp. 891, 392, note, where the form of the metre 
in particular hymns appears to be ascribed to the peculiar genius 
of the rishi Paruchhepa. 

In Nirukta iii. 11 8 similar manner of regarding the rishi 
Kutaa is ascribed to the interpreter Aupamanyava: Rishik Kutso 
bhavati kartta stomanim ity Aupamanyavak | “‘ Kutsa is the 
name of a rishi, a maker of hymns,’ as Aupamanyava thinks.” 

I do not, aa I have already intimated, quote these passages of 
the Nirukta to show that the author regarded the hymns as the 
ordinary productions of the rishis’ own minds, for this would be 
at variance with the expression “ seeing,” which he applies to the . 
mental act by which they were created. It appears also from 
the terms in which he speaks of the rishis in the passage (Nirukta 
i. 20) quoted in p. 174 of the Second Part, where they are described 
aa having an intuitive insight into duty, that he placed them on 
6 far higher level than the inferior men of later ages. But it 
is clear that Yaske recognizes the hymns as being applicable to 
the particular circumstances in which the rishis were placed, and 
as being the bond fide expression of their individual emotions 
and desires, (See also Nirukta ii. 10 and 24, quoted in Part First, 
pp. 148, 144, and 124.) But if this be true, the supposition that 
these hymng, i.e., hymns suited to declare the different feelings 
and wishes of all the different rishis, were eternally pre-existent, 
and were perceived by them at the precise conjanctures when 
they were required to express their several aims, is perfectly 
gratuitous and unnecessary, (and involves what Indian logiclans 
call 2 gaurava). 

In regard to the third argument for the authority of the 
Vedas, viz., that they are eternal, because the words of which 
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they are composed are eternal, and because these words have an 
inherent and eternal (and not a merely conventional) connection 
with the significations or objects, or the species of objects, which 
they represent, it is to be observed that it ia rejected both by the 
Nyaya and Sankhya schools.“ And I am unable (if I rightly 
comprehend this orthodox reasoning) to see how it proves the 
authority of the Veda more than that of any other book. If the 
words of the Veda are eternal, so must those of the Bauddha 
books be eternal, and consequently the perfection and infulli- 
bility of these heretical works must be as much proved by this 
argument aa the divine origin of the Vedas, whose pretensions 
they reject and oppose. 

Against the eternity of the Vedas an objection has been 
raised, which Jaimini considers it necessary to notice, vis., 
that various historical personages are named in their pages, 
and that as these works could not have existed before the per- 
sons whose doings they record, they must have commenced to 
exist in time. This difficulty Jaimini attempts, as we have seen 
above (pp. 61, 63), to meet by explaining away the names of the 
historical personages in question. Thus Babara Pravahini is 
said to be nothing else than an appellation of the wind, which 
is eternal. And this method, it is said, is to be applied in all 
similar cases. Another of the passages mentioned by an objector 
(see above, p. 62) as referring to non-eternal objects is R. V, iii. 
58, 14, “‘ What are the cows doing among the Ktkatas?” ete. 
The author of the Mimansa Sutras would perhaps attempt to 
show that by these Kikatas we are to understand aome eternally 
pre-existing beings. But Yaske, the author of the Nirukta, 
who had not been instructed in any such subtleties, speaka of 
the Kiketas as 8 non-Aryan nation. (Part Second, p. 362.) 
It is diffienlt to suppose that Jaimini—unleas he was an enthu- 
siast, and not the cool and acute reasoner he has commonly 
proved himself to be—could have seriously supposed that thia 


% Seo Dr. Bellantyne’s remarks on this controversy, in pp. 186, 189, 101 and 192 
of bis “Christianity contrasted with Hindu Philosophy.” 
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rale of interpretation could ever be generally received or 
carried out. The Brahmanas evidently intend to represent 
numerous occurrences which they narrate, aa having actually 
taken place in time, and the actors in them as having been real 
historical personages, Seo, for instance, the two legends from 
the Satapatha Brahmana, quoted in the Second Part of this 
work, pp. 824 and 419. And it is impossible to peruse the 
Vedic hymns without coming to the conclusion that they also 
record a multitude of events, which the writers believed to have 
been transacted by men on earth in former ages, (See the 
passages quoted from the Rig-veda in the First and Second 
Parts of this work, passim ; those, for example, in Part Second, 
p. 208.) 

We shall, no doubt, be assisted in arriving at a correct con- 
clusion in regard to the real origin and character of the hymna 
of the Veda, if we enquire what opinion the rishis, by whom 
they were confessedly spoken, entertained of their own utter- 
ances ; and this I propose to investigate in the following chapter. 
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CHAPTER II. 


THE RISHI8, AND THEIR OPINIONS IN REGARD TO THE ORIGIN 
OF THE VEDIO HYMNS. 


I wavz already shewn, in the preceding pages, as well asin 
Part Second of thia work, that the hymns of the Rig-veda them- 
selves supply us with numerous data by which we can judge of 
the circumstances to which they owed their origin, and of the 
manner in which they were created, We have seen that they 
were the natural product and expression of the particular state 
of society, of the peculiar religious conceptions, and of all those 
other influences, physical and moral, which prevailed at the 
period when they were composed, and acted upon the minds of 
their authors. (Part Second, pp. 205 ff; and above, pp. 109 ff.) 
We find in them ideas, a language, a spirit, and a colouring 
totally different from those which characterize the religious 
writings of the Hindus of a later era, Thoy frequently dis- 
cover to us the simple germs from which mythological legends 
current in subsequent ages were derived,—germs which in many 
cases were developed in so fanciful and extravagant a manner as 
to prove that the correct tradition had long before disappeared, 
and that the lost details have been replaced by pure fictions of 
the imagination, They afford us very distinct indications of the 
locality in which they were composed (Part Second, pp. 854-372) ; 
they shew us the Arian tribes living in « state of warfare with 
surrounding enemies (many of them, no doubt, alien in race and 
language), and gradually, as we may infer, forcing their way 
onward to the east and south (Part Second, pp. 374 ff, 384 ff, 
414 ff.) ; they supply us with numerous specimens of the par- 
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ticular sorts of prayers, viz., for protection and victory, which 
men eo circumstanced would naturally address to the gods whom 
they worshipped, as well as of those more common supplica- 
tions which men in general offer up for the various blessings 
which constitute the sum of human welfare; and they bring 
before us as the objects of existing. veneration a class of deities 
(principally, if not exclusively, personifications of the elements, 
and of the powers either of nature, or of reason) who gradually 
lost their importance in the estimation of the later Indians, and 
made way for gods of a different description, invested with new 
attributes, and in many cases bearing new appellations. 

These peculiarities of the hymns, combined with the archaic 
forme of the dialect in which thoy are composed, and the refer- 
ences which are made to them, as pre-existcnt, in the liturgical 
works by which they are expounded and applied, abundantly 
jostify us in regarding them as the most ancient of all the 
Tndian Scriptures,—as well as the natural product and the spon- 
taneous representation of the ideos, foclings, and aspirations of 
the bards from whom they emanated. 

‘We can also, as I have shewn, discover from the Vedic hymne 
themselves, that some of them were newer and others older, that 
they were the works of many successive gencrations of poeta, 
that their composition probably extended over several centuries, 
and that in some places their authors represent them as being 
the productions of their own minds, while in other passages 
they appear to ascribe to their own words a certain divine 
character, or attribute their composition to some supernatural 
assistance. (Part Second, pp. 206 ff, 219 ff.) 

T hall now proceed to adduce further proofs from the hymns 
of the Rig-veda in support of these last mentioned positions ; 
repeating, at the same time, for the sake of completeness, the 
texts which I have already cited in the Second Part. 
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Suor, L—Passages from the Hymns of the Veda whioh distinguish 
between the Riehis as Ancient and Modern. 


The sppellations or epithets applied by the authors of the 
hymns to themselves, and to the sages who in former times had 
instituted, as well 28 to their contemporaries who continued to 
conduct, the different rites of divine worship, are the following : 
rishi, havi, medhavin, vipra, vipaschit, vedhas, dirghadrut, muni, 
etc. The rishis are defined in Boehtlingk and Roth’s lexicon, 
to be persons “who, whether singly or in chorus, either on 
their own behalf or on behalf of others, invoked the gods in 
artificial language, and in song ;” and the word is said to denote 
especially “the priestly bards who made this art their profes- 
sion,” The word havi means “ wise,” or “a poet,” and has ordi- 
narily the latter senso in modern Sanekrit. Vigra means “ wise,” 
and in later Sanskrit a “ Brahman.” Medhavin means “ intel- 
ligent;” vipaschit and vedhas, “wise” or “learned;” and 
dirgha-srut, aman who has heard much.” Muni signifies in 
modem Sanskrit » “sage” or devotee.” It is not much used 
in the Rig-veda, but occurs in viii. 17, 13 (Part Second, p. 897). 

The following passages from the Rig-veda either expressly 
distinguish between contemporary rishis and those of a more 
ancient date, or, at avy rate, make reference to the one or the 
other class, This recognition of a succession of rishis consti- 
tutes one of the Aistorical elements in the Veda. It is an 
acknowledgment on the part of the rishis themselves that 
numerous persons had existed, and events occurred, anterior 
to their own age, and, consequently, in time ; and it therefore 
refutes, by the testimony of the Veda itself, the assertion of 
Jaimini (above, pp. 60-68, and 112) that none but eternally pre- 
existing objects are mentioned in that book. 

If, under this and other heads of my inquiry, I have cited 
& larger number of passages than might have appeared to be 
necessary, it has been done with the intention of showing that 
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abundant evidence of my various positions can be adduced from 
all parts of the Hymn-collestion. 

RB. V. i. 1, 2.—Agnih parcebhir rishibhir tdyo natanair uta | 
2a devin cha vacati | “ Agni, who is worthy to be celebrated by 
former, as well as modern rishis, will bring the gods hither.” 

+The word parvebih is explained by Siyana thus: Purdta- 

nair Bhrigo-angirak-prabhyitibhir yishibhik | “By the ancient 
rishis, Bhrigu, Angiras,” etc.; and n@fanaih is interpreted by 
idanintanair asmabhir api, “by us of the present day also.” 

R. V. i. 48, 14. Ye chid hi toam rishayah parve ataye juhare 
ityadi | ‘‘ The former rishis who invoked thee for succour,” ete, 

R. V. i. 80, 16,—Yam Atharvd Manush pita Dadhyan dhiyam 
atnata | tasmin brakmani parvatha Indre uktha samagmata 
ityadi| “In the ecremony [or hymn] which Atharven, or our 
father Manu, or Dadbyanch performed, the prayers and praises 
wore, as of old, congrogated in that Indra,” etc. 

RB. V. i. 118, 8 (repeated in R. V. iii. 68, 8)—... Ahur 
viprasak Ascina purtjab | “O Aévins, the ancient sages say,” eto. 

RB, V. i. 181, 6—... 4 me asya vedhaso naviyaso manma 
srudhi naviyasah | “Hoar the hymn of me this modern sage, 
of this modern [sage).” 

RB. V. i. 189, 9.—Dadhyan ha me janusham pireo Angirak 
Priyamedhah Kanvo Atrir Manur vidur ityadi | “The ancient 
Dadhyanch, Angiras, Priyamedhas, Kanva, Atri, and Manu 
know my birth.” 

R. V.i. 175, 6.—Yatha parvebhyo jaritribhya Indra maya 
iva Gpo na trishyate babhatha | Tam anu ted nividah johavimi 
ityadi | ‘Indra, os thon hast been like a joy to former wor- 
shippers, like waters to the thirsty, I invoke thee sgain and 
again with this bymn,” eto. 

R. V. iv. 20, 5.—Vi yo rarapée rishibhir navebhir vrivo na 
pakoah srinyo na jeti |... achha vioakmi puruhttam Indram | 
“T call upon that Indra, invoked by many, who, like a ripe 
tree, like a conqueror expert in arms, has been celebrated by 
recent rishis.” 
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R. V. iv. 50, 1.—Zam pratndsa rishayo didhyanah puro vipra 
dadhire mandrajikvam | “The ancient rishis, resplendent and 
sage, have placed in front of them Bribaspati with gladdening 
tongue.” 

R. V. v. 42, 6.—... Na te pirve Maghavan na apardso 
na viryam nitanak kaschana dpa | “ Neither the ancients nor 
later men, nor any modern man, has attained to [conceived] 
thy heroism, o Maghavan.” 

R. V. x. 54, 3.—Ke u nu te mahimanah samasya asmat parce 
rishayo antam dpuh | ‘‘ Who among the rishis who were before 
us have attained to the end of all thy greatness?” 

R. Y. vi. 19, 4.— Fatha chit parce jaritara asur anedyd ana- 
cadya arishtah | “‘ As [Indra's] former worshippers were, [may 
we be) blameless, irreproachable, and unharmed.” 

RB. V. vi. 21, 5.—Jda hi te verishatah purajah pratndsa asuk 
purukyit sakhdyah | Ye madhyamasa uta nittandsa utdvamasya 
purukita bodhi \ “ For here, o energetic god, the ancients born 
of old, have been the friends of thee, who didst often approach 
them ; and 80 too were the men of the middle and later ages. 
O much-invoked, think of the most recent of all.”* 

R. V. vi. 21, 8.—-Sa tu srudhi Indra nittanasya brakmanyato 
vira harudhdyah | “ Heroic Indra, supporting the poet, listen 
to the modern [bard] who wishes to celebrate thee.” 

R. V. vi. 22, 2.—Jam u nak piree pitaro navagvah sapta 
viprasak abhi va@jayantah ityadi | “ Him (Indra) our ancient 
fathers, the seven sages, desiring food, celebrated, performing 
the nine-monthe’ rite,” ete. 

R. V. vi. 50, 15.—Eea napitto mama tasya dhibhir Bharad- 
eaj@ abhyarchanti arkaik | “Thus do the Bharadvajis my 
grandsons adore thee with hymns and praises.” 

R. V. vii. 18, 1.—Zve ha yat pitaraé chid nah Indra vito 
ema jaritaro asanvann ityadi | “ Sines, in thee, o Indra, our 
fathers, thy worshippers, attained all riches,” ete. 

R. V. vii. 29, 4.—Uto gha te purushya id dsan eshtm par 

+ This verse is translated in Benfey's Glowary to the Séme-veds, p. 76, col. i. 


ener. 1.) TO THE ORIGIN OF THE VEDIO HYMNS, 119 


vesham aérinor rishinam | adha aham toa Maghavan johactmi 
team nah Indra asi pramatih pitera | ‘They were men who 
understood thy prowess: thou didst hear those former rishis, 
I invoke thee again and again, o Maghavan; thou art to us wise 
asa father.” (The word purushya does not occur in any dic- 
tionary to which I have access. I have followed M. Langlois 
in giving the sense as above.) 

R. V. vii, 58, 1—... %e chid hi parce kavayo grinantah 
puro mahi dadhire devaputre | “‘ The ancient poets, celebrating 
their praises, have placed before them these two great (beings, 
heaven and earth] of whom the gods are the children.” 

R. V. vii. 76, 4.—Te id devant sadhamadah dsann yitavinah 
havayak pirvyasak | gilham jyotih pitaro anvavindan satya- 
mantré ajanayann ushasam | “ They were the delight [?] of the 
gods, those ancient pious sages. Our fathers discovered the 
hidden light; with true hymns they caused the dawn to arise.” 

R. V. vii. 91, 1.—Huvid anga namasé ye vridhasah purd 
devisah anavadyiisa dsan | te Vayave Manave badhitiya avasa- 
yann* ushasam stiryena | “Those gods who formerly grew 
through reverence were altogether blameless. They caused the 
dawn to rise and the sun to shine for Vayu and the afflicted 
Manu.” (Are we to understand rishis by the word deodh (gods) 
which is employed here?) 

R. V. viii, 36, 7—Sydvadoasya sunvatas tatha rinu yatha 
asyinor Atreh harmani krinvatah | “Listen to Sysvadve, 
pouring forth libations, in the eame way es thou didet listen to 
Atri when he celebrated sacred rites.” 

R. V. ix. 96, 11.—Tbaya hi nah pitarah Soma piree armani 
chakruh pavamina dhirdh | “ For through thee, o pure Soms, 
our wise forefathers of old performed their sacred rites.” 

RB. V. ix. 110, 7.—Zbe Soma prathama vrikta-varhisho make 
vdjdya sravase dhiyam dadhub | ‘The former [priests] having 
strewed the sacred grass, offered up a hymn to thee, o Soma,for 
great strength and food.” 

3 See Benfey's Glomary to Sima-vede, noder the word os 2. 
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RB. YV. x, 14, 16 (=A. V. xviii. 2, 2).—Jdam nama rishiblyah 
parcajeblyak parveblyah pathikyidbhyab | “This reverence to 
the rishis, born of old, the ancients, who shewed us the road.” 
(This verse may aleo be employed to prove that at the end of 
the Vedic period the rishis had become objects of veneration.) 

R. V. x. 56, 14.— Vasishthasah pitrioad vacham akrata devin 
Wana rishivad \ ityadi | “The Vasishthas, like the forefathers, 
like the rishis, have uttered their voice, worshipping the gods.” 

R. V. x. 96, 5.—Tbam aharyath upastutah parcebhir Indra 
harikesa yajoabhih | “Indra, with golden hair, thou didst re- 
joice, when lauded by the ancient priests,” 

R. V. x. 98, 9.—Zodm pairee rishayo girbhir dyan toim 
adhvareshu purukdta visve | ‘To thee the former risbis resorted 
with their hymns; to thee, thou much invoked, sll men [re- 
sorted] at the sacrifices.” 

Vajasaneyi Samhita, xviii. 5, 2.—Jinau te paxde ajarau pata- 
trinau yabhyam raxdmsi apahamsi Agne | tabhyam patema 
sukyitam u lokam yatra rishayo jagmuh prathamajah puranah | 
“But these undecaying, soaring pinions, with which, o Agni, 
thou slayest the Raxases,—with them let us ascend to the world 
of the righteous, whither the earliest-born ancient rishis have 
gone.” (This verse is quoted in the Satapatha Brahmans, ix. 
4, 4, 4, p. 789.) 

The ancient riahis, as Ssyana says in his note on R. V. i. 2, 
were Bhrigu, Angiras, and others whom he does not name. In 
another place we find Atharvan, Manu, Dadhyanch, and others 
mentioned, I will not attempt to give any critical account of 
these ancient sages. For somo texts relating to Bhrigu, I may 
refer to the Firet Part of this work, p. 152 ff.; and some pas- 
sages relating to Manu will be found in the Second Part, pp. 
824-982. In regard to Atharvan, as well as Angiras, Prof. 
Goldstiicker’s Sanskrit and English Dictionary, and in regard 
to the same personages and Dadhyanch, the Sanskrit and Ger- 
man Jexicon of Boehtlingk and Roth, may be consulted. 
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Suor. Il.—Passages from the Veda in which a distinotion ie drawn 
between the older and the more recent hymns. 


From the passages which I propose to bring forward in the 
present section, it will be found that the hymns which the rishia 
addressed to the gods are frequently spoken of as new, while 
others of ancient date are also sometimes mentioned. The rishis 
no doubt entertained the idea that the gods would be more highly 
gratified if their praises were celebrated in new, and perhapa 
more elaborate and beautiful compositions, than if older and 
possibly rudor, prayers had been repeated. 

The fact that a hymn is called new by ita author, does not, 
however, by any means enable us to determine ita age relatively 
to that of other hymns in the collection, for this epithet of new 
is, as we shall see, applied to numerous compositions throughout 
the Veda; and even when s hymn is not designated aa new, it 
may, nevortheleas, be in reality of recent date, compared with 
the others by which it is surrounded. When, however, any rishi 
characterizes his own cffusion as new, we are of course neces- 
sarily led to conclude that he was acquainted with many older 
songs of the same kind. The relative ages of the different hymns 
can only be settled by means of the internal evidence furnished 
by their dialect, style, metre, ideas, and general contents; and 
we may, no doubt, hope that much will by degrees be done by 
the researches of critical scholare towards such 8 chronological 
classification of the constituent portions of the Rig-veda. 

The hymns, preises, or prayers uttered by the rishis are 
called by a great variety of names, such as rick, salman, yajush, 
brakman, arka, uktha, sakta, mantra, manman, mati, manisha, 
sumati, dk, dhiti, dhishand, stoma, stuti, sushtuti, prasasti, 
Saihea, gir, vich, vachas, nitha, nivid, etc. 

R. V. i. 12, 11.—S@ nak stavdna dbhara giyatrena naviyasd | 
rayi® viravatin isham | “Glorified by our newest hymn, do 
thou bring to us wealth and food with progeny.” (Sayana 
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explains naviyasd by parvakair apy asampiditena gayatrena | 
“A hymn not formed eveu by former rishis.”) 

R. V. i, 27, 4.—Jmam @ shu toam asmakamh sani gdyatram 
navydisam | Agne deveshu pravockah | “ Agni, thou hast an- 
nounced (or do thon announce] among the gods this our offer- 
ing, our newest hymn.” 

R. V. i. 60, 83.—Zam navyast hrida a jdyamanam aamat- 
suktrttir madhujiloam asyah | yam ritvijo orijane manushasah 
prayamanta dyavo jijananta | “ May our newest laudation reach 
thee, the sweet tongued, who art produced from the heart, whom 
mortal priests the descendants of Manu, offering oblations, have 
generated in battle.” 

R. V. i. 89, 8.— Zan parvayd nivida hamahe vayam Bhagam 
Mitram Aditih Daxam Asridham ityadi | ‘‘We invoke with an 
ancient hymn Bhaga, Mitra, Aditi, Daxa, Asridh [or the friendly},” 
etc. (Parvakalinaya | nityaya | nivida | vedaimikaya vacha | 
“ With an ancient—eternal, hymn—e Vedic text.” Ssyana.) 

R. V. i. 96, 2.—Sa parvaya nivida havyata Ayor imah praja 
gjanayad mananim | “Through the ancient laudatory hymn of 
Ayu ho generated these children of the Manus.” 

R. V. i. 180, 10.—Sa no nanyebhir vyishakarmann ukthais 
puranh darttah payubhib paki sagmaih | “ Through our new 
hymns, do thou, showerer of favours, destroyer of cities, sustain 
us with invigorating blessings.” 

R. V, i, 148, 1.—Pra tavyasth navyasth dhttim Agnaye vacho 
mati eahasah stnave bhare | “I bring to Agni, the son of 
strength, a new and energetic hymn, a vocal celebration.” 

R. V, i. 17, 1—Zad asmai naryam Angirasvad archata 
ityadi | “ Utter to him [Indra] that new [hymn] like the Angi- 
rases.” (‘‘ New, f.¢., never before seen among other people.” 
anyeshe adyishta-piream | Sayans.) 

R. V. ii, 24, 1—Sa imam aviddhi prabhritim ya tishe | aya 
vidhema navaya maha gira | “ Do thou who rulest receive this, 
our offering [of praise]: let us worship thee with this new and 
grand song.” 
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R. V, iii. 1, 20.—Hta te Agne janima sanani pra purvydya 
nitanani vocham | ‘These ancient {and yet] new productions I 
have uttered to thee, Agni, who art ancient.” (Comp. R. V. viii. 
84, 5, in the next section.) 

R. V. iii, $2, 18—Yah stomebhir vdvridhe parvyebhir yo 
madhyamebhir uta natancthip | ‘‘{Indra] who has grown 
through ancient, middle, and modern hymns.” 

R. V. iii. 39, 1.—Jndram matir hrida & vachyamana achha 
pati stoma-tushta jigdti | & jagrivir vidathe sasyamana Indra 
yat te jdyate viddhi tasya | 2. divaéchid & pareya jayamand vi 
jagricir vidathe sasyamana | bhadra vastrani arjund vasind 9 
tyam asme sanaja pitrya dkth | “1. The song, fabricated by the 
bard, and uttered from the heart, proceeds to Indra the lord; it 
arouses him when chaunted at the sacrifice: be cognizant, Indra, 
of this [praise] which is produced for thee. 2. Produced before 
the dawn, arousing thee when chounted at the sacrifice, clothed 
in beautiful and radiant garments,—this is our ancient ancestral 
hymn.” (Pitryd is rendered by Sayana ss pitri-hramagata, 
“received by succession from our fathers.”) 

R. V. ili. 62, 7—Jyam te Pashann aghrine sushtutir deva 
navyast | asmabhis tublyam sasyate| “Divine and glowing 
Pashan, this new landation is uttered by us to thee.” 

R. V. v.42, 13.—Pra sa mahe susarandya medhan giram 
bhare naryasim jayamanam | “1 present to the mighty pro- 
tector a mental production, a now utterance [now] springing up.” 

RB, V. v. 55, 8.— Yat paroyam Maruto yachcha nittanam yad 
udyate Vasavo yackcha sasyate | visvasya tasya bhavatha naveda- 
sah | “ Be cognizant of all thet is ancient, Meruts, and of all that 
is modern, of all that is spoken, Vasus, and of all that is sung.” 

R. V. vi. 17, 18.—... Suviram ted svdyudham suvajram & 
brahma navyam avase vavrityat | “‘ May the new prayer impel 
thee, the heroic, well-accoutred thunderer, to succour us.” 
(‘‘ New, i¢., never made before by others: prayer, te, the 
hymn made by us.” Naianam anyair akrita-parvam | brakna 
asmabhih hritam stotram | Sayana.) 
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R. V, vi 22, 7.—Zam v0 dhiya navyasy& savishtham pratnam 
pratnavat paritameayadhyai | “1 seek, like the ancients, to 
stimulate thee, the ancient, with a new hymn,” 

R. V. vi. 34. 1.—Saftcha toe jagmur gira Indra parcir vi cha 
toad yanti vibhvo manishah | pura ninafcha stutaya rishinim 
pospridkre Indre adki uktharkah | “‘ Many prayers, Indra, ere 
collected in thee; numerous hymns issue forth from thee; both 
before and now the praises, texts and hymns of rishis have 
hastened emulously to Indra.” 

RB. V. vi. 44, 13.—Yah paroyablir uta ne@tandbhir girbhir 
vdvridhe grinatim rishinam | “He (Indra) who grew through 
the ancient and modern hymns of adoring rishis.” (See R. V. 
iii. 32, 13, above p. 128.) 

R.V. vi, 48, 11.—24 sakhayah subardugham dhenum ajadhvam 
upa navyasa vachahk | “Friends, bring hither the milch cow 
with a new hymn.” 

R. V. vi. 49, 1.—Stuske janamh suoratam navyasibhir gir- 
bhir Mitrdvarund sumnayanta | “ With new praises I cele- 
brate the holy race, with Mitra and Varuna, the beneficent.” 
(“The holy race, i.e., the divine race, the company of the 
gods,” sukarmainak janamk daivyam jana deva-sangham | 
Sayana.) 

R. V. vi, 50, 6.—Ab;i tyam viram gircanasam arcka Indram 
brakmand jaritar navena | “Invoke, o worshipper, with a new 
hymn, the heroic Indra, who delights in praiec.” 

R. V. vi. 62, 4.—78 naryaso jaramainasya manma upa bhi- 
shato yuyujanasaptt ityadi | 5. Ta valga dasra purusakatama 
pratnd nanyasi vachasa vivdse | 4. ‘‘These (Aévins), with 
yoked horses, approach the hymn of their new worshipper.”. . . 
§, T adore with a new hymn these brilliant, ancient, and most 
mighty deliverers.” 

R. V. vii. 58, 2.—Pra parvaje pitart navyasibhir girbhib 
hrinudhwam sadane ritasya ityadi | “In the place of sacrifice 
propitiate with new hymns the encient, the parents,” etc. 

R. V. vii. 56, 28.—Bheri chakra Marutah pitryani ukthani 
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y& vak Sasyante purd chit | “Ye have done great things, o 
Maruts, when our fathers’ hymns were sung of old in your 
honour.” 

RB. V, vii. 59, 4.— .. . abi va dvartt sumatir navtyast ityadi | 
“The new hymn has been directed to you.” 

R. V. vii. 61, 6.—. .. Pra vim manmani richase navini kritant 
brahma jujushann imani | “ May the new hymns made in your 
honour, may these prayers gratify you.” 

R. V. vil. 98, 1—Suchim nu stomam navajatam adya In- 
dragnt Vrittra-hana jushetham | ubha hi vam suhava johavimi 
ityddi | “Indra and Agni, slayers of Vrittra, receive with favour 
the pure hymn newly produced to-day. For again and again 
do I invoke you who lend a willing ear,” ete. 

RB. V. viii. 5, 24.—Zabhir dyatam atibhir navyasibhib susasti- 
bhir yad vam vriskanvasn have | ‘ Come with those same suc- 
cours, since I invoke you, bountiful [deities], with new praises.” 
(The epithet navyasibzif in this text may possibly apply to the 
word atibhif, “ aids.”) 

RB. V. viii, 6, 11.—Aham pratnena manmand girah sumbhami 


Kanva-vat yena Indrak éushmam id dadke | “I decorate my 
praises with an ancient hymn, after the manner of Kanva, 
whereby Indra put on strength.” 


R. V. viii. 6, 43.—Jma@in su pitroyam dhiyam madhor ghri- 
tasya pipyushth Kana ukthena vavyidhub | “The Kanvas with 
their praises have augmented this ancient hymn, replenished 
with sweet but 

R. V. vili. 12, 10.—Jyam te ritviydoan dhitir eti navlyast 
saparyanti ityddi | “ This new and solemn hymn advances to 
honour thee,” ete. 

RB. V. viii. 20, 19,—Fanah @ su navishthaya orishnah pavakin 
abhi Sobhare gira | gaya ityadi | “Celebrate, Sobhari, with a 
new hymn these youthful [gods] who shower down benefits and 

R. V. viti. 23, 14.—Srushft Agne navasya me stomasya vira 
vidpate vi mayinas tapushd raxaso daha | “ Heroic Agni, lord 
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of the people, listening [?] to my new hymn, burn up with thy 
heat the deluding Raxases.” 

R. V, vili. 25, 24.—Kasdvanta vipra navishthay& matt maho 
edjindo arvanta saché asanam | “I have celebrated at once with 
anew hymn, these sage and mighty [princes], strong, swift, and 
carrying whips.” 

R. V. viii. 89, 6.— .. . Agnir veda marttanim apichyam ... 
Agnir dotra vyarnute svdhuto naviyast | “Agni knows the 
secrets of mortals... Agni, invoked by a new [hymn], opens 
the doors.” 

R. V. viii. 40, 18.—Zba Indragnibhyam pityivad navtyo Man- 
Ghairivad Angirasvad avachi ityadi | ‘Thus has a new (hymn] 
been uttered to Indra and Agni after the manner of our fathers, 
and of Mandhatri, and of Angiras.” 

R. V. viii. 41, 2.—Tam @ sku samana gira pitrinaficha man- 
mabhir Nibhdkasya prasastibhih | yah sindhandm upa udaye 
sapta-svasl sa madhyamah | ‘“ [Worship] him (Varuna) at once 
with a song, with the hymns of the fathers, and with the praises 
of Nabhauka. He who dwells at the birth-place of the streams, 
the lord of the seven sisters, abides in the centre.” (This verse 
is quoted in the Nirukta x. 5. Nabbika is said by Yaska to 
have been a rishi (yishir Nabiako babhava). A translation of 
the passage is given in Roth’s Illustrations of the Nir. p. 185, 
where reference is also made to two verses of the preceding 
hymn (viii. 40, 4, 5), in which Nubhaka (the ancestor of 
Nabhika) is mentioned thus: (verse 4) Absyarcha Nabhaka-vad 
Indragnt yujasa gird... . (verse 5) Pra brakmani Nabhaka-cad 
Indragnibhyam irajyata | “ Worship Indra and Agni with sacri- 
fice and hymn, like Nabbaka... Like Nubhaka, direct your 
prayers to Indra and Agni.” In explanation of the seven 
sisters, Roth refers to Nir. vy. 27 (B. V. viii. 58, 12) where the 
seven rivers are mentioned. See his Illustrations of Nir. pp. 
70, 71. 

R. Y. viii. 44, 12.—Agnih pratnena manmand sumbhinas tan- 
ah sodim havib viprena vavridke | ‘‘ The wise Agni, illuminating 
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his own body at [the sound of] the eage and ancient hymn, has 
become augmented.” 

R. V. viii. 55, 11.— Vayam gha te aptroyd Indra brakmani 
trittrahan purutamisak puruhita vajrivo bhritim na pra bhara- 
masi | “Indra, slayer of Vrittra, thunderer, invoked of many, 
we [thy] numerous [worshippers] bring to thee, as thy hire, 
hymns which never before exiated.” 

RB. Y. viii. 63, 7, 8.—Iyam te navyasi matir Agne adhayi 
asmad & mandra sujata sukrato amara dasma atithe | sa te Agne 
santama chanishtha bhavatu priya tayé vardhasva sushtutah | 
“O Agni, joyful, well-born, wise and wondrous guest, this new 
hymn has been offered to thee by us; may it be dear to thee, 
agreeable and pleasant: lauded by it, do thou increase.” 

BR. V. viii. 65, 5,6.—. .. Indrani girbhir havimahe | Indram 
pratnena manmana marutoantam havamahe ityadi | 12, (= 8. V. 
ii, 840.) Vacham ashtapadim akam navasraktim ritasprisam | 
Indrat pari tanvam mame | 5. “ We invoke Indra with songs ; 
we invoke Indra, attended by the Maruts, with an ancient hymn, 
. «+ 12, I twine round the body of Indra a verse of eight 
syllables and nine lines, abounding in escred truth.” (This 
verse is translated and explained by Professor Benfey, Sama- 
veda, p. 205.) 

R, V. ix. 9, 8—Nu nanyase naviyase siktdya sidhaya 
pathah | pratnavad rockaya ruchah | ‘' Prepare (o Soma) the 
paths for our newest, most recent, hymn; and, as of old, cause 
the lights to shine.” 

RB. V. ix. 42, 2.—Zsha pratnena manmand devo devebhyak 
pari | dharaya [qu. dhdray@?] pavate sutah | “This god, 
poured forth to the gods, with an ancient hymn, purifies with 
hie stream.” 

R. V. ix. 91, 5.—Sa pratnavad nanyase visvavira saktaya 
pathah kyinuki prachah ityadi | ““O god, who possessest all 
good, make, as of old, forward paths for this new hymn.” 

RB. V. ix. 99, 4 (=8. V. ii. 983).—Zam gathaya purdnya 
puninam abhi anfishata | uto kripanta dittayo devandmh nama 
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bibhraith | “They praised the pura god with an ancient song ; 
and hymns embracing the names of the gods have supplicated 
him.” (Benfey translates the Inst clause differently.) 

B.Y. x. 4, 6.—... Jyam te Agne navyast manisha ityadi | 
“This is for thee, Agni, a new hymn,” ete. 

RB. ¥. x. 89, 8.—Samanam asmay anapdvrid archa xmaya 
divo asamam brahma navyam ityadi | “Sing (to Indra) a new 
and unceasing hymn, worthy of him (?], and unequalled in earth 
or heaven [7].” 

RB. Y. x. 91, 18.—Jmam pratnaya sushtutith navtyasith voche- 
yam asmay vsate srinotu nah | ‘I will address to this ancient 
[deity] my new praises, which he desires; may he listen to us.” 

“R. V. x. 98, 1L.—... Navyamh navyam haryasi manma nu 
priyam ityddi | “Thou delightest in ever new hymns, which 
are dear to thee,” etc. 


Bor. IlI.—Passages of the Rig-veda, in whioh the rishis desoribe 
themacloos as the composers of the hymns. 


In this section, I propose to quote, first of all, those passages 
in which the rishis distinctly speak of themselves as the authors 
of the hymns, and express no consciousness whatever of deriving 
assistance or inspiration from any supernatural source. 1 
shall then sdduce some further texts in which, though nothing 
is directly stated regarding the composition of the hymns, there 
is at the dame time nothing which would lead the reader to 
imagine that the rishis looked upon them as anything else than 
the offspring of their own minds. 

I shallarrange the quotations in which the rishis diatinotly 
claim the authorship, according to the particular verb which 
ia employed to express this idea. These verbs are (1) Ari, “to 
make,” (2) tax (= the Greek texralvonat), “to fabricate,” and 
(8) jan, “to beget, generate, or produce,” with others which are 
less explicit. 

T—I proceed to adduce the passages in which (1) the verb 
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fri, “to make,” is applied to the composition of the hymns. 
(Compare RB. V. vii. 66, 6, already quoted in the last section.) 

R. V. i. 20, 1.—Ayamk devaya janmane stomo viprebhir asaya \ 
akari ratna-dhatamah. | “ This hymn, conferring wealth, has 
been made to the divine race, by the sages, with their mouth 
Cor in presence of the gods).” 

R. V. i. $1, 18,~-Htena Agne brakmana vavridhasva sak vd 
yat te chakrima vida ca | “ Grow, o Agni, by this prayer which 
we have made to thee through [or according to] our power, or 
our knowledge.” 

RB. V.i.01, 16.—Hvd te hariyojand suorilti Indra brakmani 
Gotamisah akran | “Thus, o Indra, yoker of steeds, have the 
Gotamus made for thee pure {or beautiful] hymns,” 

RB. V. i, 11%, 25.—Etani vim Asvind civyayi pra paroyani 
Gyavahk avochan | brakma kyinvanto vyishand yuvabhyam suct- 
raso vidatham & vadema| “These, your ancient oxploits, o 
Aévins, our fathers have declared. Let ws, who are strong in 
bold men, making » hymn for you, o bountiful gods, utter our 
offering of praise.” 

R. V, ii. 39, 8.—Etani vam Asvina vardhanani brakma stoma 
Gritsamadasah akran | “These magnifying prayers, [this] 
hymn, o Asvins, the Gritsamadas have made for you.” 

R. V. iii, 80, 20.—Svaryavd matibhis tubhyam vipra Indriya 
vahah Kusikasah akran | “Seeking heaven, the sage Kudikas 
have made « hymn with praises to thee, o Indra.” (The word 
ahah is stated by Sayana to be = stofra, “ a hymn.”) 

R. V. iv. 6, 11.—Ahari brahma samidhana tubhyam ityadi | 
“0 kindled [Agni], a prayer has been made to thee.” 

RB. Y. iv. 16, 20.— Heed Indraya crishabhaya vrishne brahma 
akarma Bhriyaco na ratham |... 21. Akdri te harivo brakma 
navyath dhiya syama rathyok sadasak | “Thus have we made 
prayer for Indre, the productive, the vigorous, as the Bhrigus 
[fashioned] » car... . 21, A new prayer has heen made for thee, 
o lord of steeds. May we, throngh our hymn (or rite) become 
‘possessed of chariots and perpetual wealth.” 
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R. V. vii. 95, 14— Aditya Rudra Vasavo jushanta (the 
Atharva-veda has jushantém) idam brahma kriyamadnath navi- 
yah | srinvantu no divyah parthivaso gojatd ityadi | “ May the 
Adityas, Rudras, and Vasvus receive with pleasure this new 
prayer which is being made. May the gods of the air, the 
earth, and the sky hear us.” 

RB. V. vii. 87, 4.—Vayam nu te daévameah syama brakma 
hrinvantah ityadi | “‘Let us offer oblations to thee, making 
Prayers,” etc. 

R. V. vii. 97, 9.—Jyam vam Brakmanaspate suoriktir brahma 
Indraya vajrine akari | “ Brahmanaspati, this pure hymn, 
[this] prayer has been made for thee, and for Indra, the thun- 
derer.” 

R. V. viii. 51, 4.—Ayahi Arinavama te Indra brahmani vard- 
dhand ityadi | “ Come, Indra; let us make prayers, which mag- 
nify thee,” ete. 

RB. V. x. 54,6.—... Adha priyam bhasham Indraya manma 
brahmakyito Vrihadukthad avachi | “... An acceptable and 
honorific hymn has been uttered to Indra by Vrihaduktha, maker 
of prayers.” 

RB. Y, x. 101, 2.—Mandra krinudhvam dhiya @ tanudhvam 
nivam aritra-paranim krinudhoam | ‘‘ Make hymns, prepare 
prayers, make a ship propelled by oars.” 

Tt is possible that in some of these passages the verb éyi may 
have merely the signification which the word make has in Eng- 
lish when we speak of “ making supplications,” etc., in which 
case it of course means to offer up, rather than to compose. But 
this cannot be the case in such passages as R. V. iv. 16, 20 
(p. 129), where the rishi speake of making the hymn as the 
Bbrigus made a chariot. And such an interpretation would be 
altogether inadmissible in the case of the texts which I next 
Proceed to cite. : 

IL.—Passages in which the word az, “to fashion, or fabri- 
cate,” is applied to the composition of the hymns. 

RB. Y. i. 62, 18.—Sandyate Gotamak Indra navyam ataxad 
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brakma hariyojandya ityadi | ‘ Nodhas, descendant of Gotama, 
Fashioned this new hymn for [thee], Indra, who art of old, and 
who yokest thy steeds,” ste. 

R. V. i. 180, 6.—Jmam te vicham vasityantah Ayavo rathan 
na dktrah svapt ataxishuk sumndya team atazishuh | “ Desir- 
ing wealth, men have fashioned for thee this hymn, as a 
skilful workman [fabricates} a car, and thus they have disposed 
(Gz. fashioned) thee to (confer) happiness.” 

R. V. i. 171, 2.—Heka vak stomo Maruto namasvan hrida 
tashto manasa dhayi decdh | ‘ This reverential hymn, o divine 
Maruts, fashioned by the heart, has been presented by the 
mind [or, according to Sayana, ‘let it be received by you with 
a favourable mind’].” 

R. V. ii. 19, 8.—Hoa te Gritsamadah sara manma avasyavo 
na vayundni tacuk | ‘Thus, o hero, have the Gritsamadas, 
desiring succour, fashioned for thee a hymn, es men make 
roads.” (Ssyane explains cayuna by “ road ;” but it generally 
means knowledge.) 

R. V. ii. 85, 2.—Jmam su asmai hridak & sutashtam mantra 
vochema kuvid asya vedat | “‘ Let us address to him from the 
heart this well-fashioned hymn ; may he be aware of it.” 

R. Vv. 2, 11.— tam te stoman tuvijata vipro rathah na 
dkirah sapa atazam | “1, 9 sage, have fabricated this hymn 
for thee, o powerful [deity], ss a skilful workman fashions 
car.” 

B. V. v. 29, 15.—Jndra brakma hriyamana jushasva ya te 
darishtha nary akarma | vastreca bhadra sukyita vasiyuk 
vathati na dhirak svapad atazam | “O mighty Indra, regard 
with favour the prayers which are made, the new [prayers] 
which we have made for thee. Desirous of wealth, I have fabri- 
cated them like beautiful well-fashioned garments, as 6 skilful 
workman [constructs] a car.” (Compare R. V. iii. 89, 2; 
above, p. 123). 

RB. V. v. 73, 10.—Jina brakmayi vardhand Ascibhyam sants 
dantama | yd taxima rathan iva avochdma brikad namah | 
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“May these magnifying prayers which we have fashioned, like 
oara, be pleasing to the Aévina: we have uttered great adora- 
tion.” 

B. V. vi. 82, 1 (28. V. i. 822).—Apttreya purutamani asmai 
mahe virdya tavase turdya | virapsine vajrine Santamani vachimsi 
ds sthavirdya taxam | “To this great hero, vigorous, ener- 
getio, the adorable, unshaken thunderer, J have with my mouth 

JSabricated copious and pleasing prayers, which had never before 
existed.” 

R. V. vi. 16, 47,4 te Agne riche havir hrida tashtam 
bharamasi | “In this verse, Agni, we bring to thee an oblation 
Jabricated by the heart.” (Comp. R. V. iii. 39, 1, in p. 123.) 

R. V. vii. 7, 6.—Zie dyumnebhir vigvam atiranta mantram yo 
9d aram narya atazan | “These men who have skilfully fabri- 
cated the hymn, have by their praises {?} augmented all [their 
possessions 7).” 

R. V. vii. 64, 4— Yo vam garttam manast taxad stam 
arddhoan dhitim krinacad dh@rayachcha | “May he who with 
his mind fashioned for you (Mitra and Varuna) this car, make 
and sustain the lofty hymn.” (The same expression drddiod 
ahttih occurs in R. V. i. 119, 2.) 

R. V. viii. 6, 88.— Uta brahmanya vayam tubhyam pravyiddha 
vajrive vipra ataxma jicase | “ O mighty thunderer, we, who are 
sage, have fabricated prayers (or ceremonies] for thee, that we 
may live.” (I take brahmanya for the neuter plural, as it has 
no visarga in my copy of the R. V.) 

RB. V. x. 80, 14.—Ztam vam stomam Asvinde akarma ataxdma 
Bhrigavo na ratham | ni amyizama yoshanish na maryye nityah 
na sinuth tanayam dadhanahk | “This hymn, Asvins, we have 
made for you; we have fabricated it a8 the Bhrigus [constructed] 
a car [or we have, like the Bhrigus, fabricated a car]; we have 
decorated it, as a bride for her husband, continuing the series [of 
our praises] like an unbroken line of descendants.” 

(The following is Sayana’s comment on this passege, for a 
copy of which I am indebted to Professor Miller: He Aévinau 
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oath yuvayor etamh yathoktathh stomanh stotram akarma akurma | 
Tad etad aha | Bhrigavo na Bhrigava ina ratham atazdma 
vayanh stotram samskritavantak | harma-yogad Ribhavo Bhriga- 
vah uchyante | athava rathakara Bhrigavah \ hificha vayan 
nityam sdscatam tanayam ydgadinah karmanam tanitaram 
siinumh na aurasam putram iva stotram dadhana dharayanto 
martye manushye nyamrizima yucayoh stutim nitaramh samshyi- 
avantah | “ Agvins, we have made this preceding hymn or 
praise of you. He explains this. Like the Bhrigus, we have 
made a car, we have carefully constructed ahymn. The Ribhua 
are, from this work being ascribed to them [7], styled Bhrigus ; 
or bhrigus are chariot-makera. Moreover, maintaining this 
praise as a constant perpetuator (like a legitimate son) of sacri- 
fice and other rites, we have polished, i.¢., carefully composed a 
celebration of you among men [?]”. (In this comment the word 
yoshand is left unexplained. In verse 12 of this hymn the 
Aévins are eupplicated to come in a car fleeter than thought, 
constructed for them by the Ribhus:—a& tena yitam manaso 
javiyasa ratham yam vim Ribhavas chakrur Aivind \) 

RB. V. x. 80, 7.—Agnaye brahma Ribhavas tatazuh | “The 
Ribhus [or the wise] fabricated a hymn for Agni.” 

TII.—I next quote some texts in which the hymns are epoken of 
as being generated by the rishis. (Comp. R. Y. vii. 98, 1, inp. 125.) 

R. V. iii. 2. 1.— Vauisvinaraya dhishandm ritévridhe ghritam 
na piitam Agnaye janamasi | “‘ We generate a hymn, like pure 
butter, for Agni Vaisvanara, who promotes our sacred rites.” 

R. V. vii. 15, 4.—Navam nu stomam Agnaye divah syendya 
Janam | vaseah kuvid vanati nak | ‘1 have generated a new 
hymn to Agni, the falcon of the sky ; who bestows on us wealth 
in abundance.” 

R. V. vii. 22, 9.— Ye cha parve rishayo ye cha natnah Indra 
brakmani jonayanta viprah | “ Indra, the wise rishis, both 
ancient and modern, have generated prayers.” 

R. V. vit. 26, 1.—Na somah- Indram asuto mamaida na 
abrahmano maghatinam sutésah | tasmdy uktha® janaye yaj 


184 THE RISHI8, AND THEIR OPINIONS IN REGARD [omsr. 1. 


Sujoshad nyicad navtyah srinavad yatha nah | “The soma 
cheers not Indra unless it be poured out; nor do libations 
{gratify] Maghevan when offered without a priest. To him I 
generate & hymn such as may please him, that, after the manner 
of men, he may hear our new ([song].” 

B. V, vii. 81, 1L.—... Suoriktim Indraya brakma janayanta 
vipral | “The sages generated a pure hymn and a prayer for 
Indra.” 

R. Y. vii. 04, 1, 2(=8. V. ii. 266).—Jyaeh vam asya man- 
manak Indragni pircya-stutir abhrad vrishtir toa gjani | 
srinutam jaritur havam ityadi | ‘The excellent praise of this 
hymn [or the excellent hymn of this sage] has been generated 
for, has sprung] for you, Indra and Agni, like rain from s cloud. 
Hear the invocation of your worshipper,” ete, (Benfey thinks 
manman, “ spirit,” is to be understood of Soma, whose hymn, i.¢., 
the sound of his dropping, resembles the falling of rain. The 
scholiast of the 8, V. makes manman = stotzi, worshipper”). 

R. V. viii. 48, 2,—Aamai te pratiharyate Jatavedo vicharshane 
Agne janimi sushtutim | ‘‘ Wise Agni Jatavedas, I generate a 
hymn for thee, who receivest it with favour.” 

R. V. viii. 77, 4—A toa ayam arka taye vavarttati yom 
Gotama ajijanan | “This hymn which the Gotamas have 
generated, incites thee to succour us.” 

R. V. viii. 84, 4, 6.—Srudhi havam Tiraichyah Indra yas ta 
saparyati suvtryasya gomato rayah pardhi mahan asi | Indra 
yas te naviyasih giram mandrim ajijanat chikitvin-manasam 
dhiyam pratnim ritasya pipyusktm | ‘' Hear, Indra, the invoca- 
tlon of Tirascht, thy worshipper; replenish him with wealth in 
strong men and in cattle, for thou art great. Indra {do this for 
him] who has generated for thee a new and exhilarating hymn, 
springing from an intelligent mind, an ancient mental product, 
fall of arered truth.” 

(These verses occur also in the Sama-veda ii. 238, 234, and 
are translated by Professor Benfey, at pp. 290, and 250, of his 
edition, The hymn referred to in this passage is apparently 
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designated as both new and old. How can it be both? It may 
have been an old hymn re-written and embellished; ancient in 
substance, though new in expression, Compare St. John's 
Gospel, xiii, 84, and the First Epistle of St, John, ii. 7, 8, and 
iii, 11.) 

RB. V. ix. 78, 2.—...madhor dharabhir janayanto arkam 
it priya Indrasya tancam avioridhan | “Together with the 
honied streams, generating the hymn, they have augmented the 
beloved body of Indra.” 

RB. V. ix. 95, 1 (=8. V.i. 530).—... ato matir janayata 
soadhabhih | “ Wherefore generate hymns with the oblations.” 
(Professor Benfey makes janayata the 8rd person singular of 
the imperfect middle, and applies it to Soma), 

R, V. x. 7, 2.—Jma Agne matayas tublyam jatah gobhir 
agoair abhi grinanti radhah | “These hymns, Agni, generated 
for thee, supplicate [?] wealth with [or celebrate thy wealth in) 
cows and horses.” 

RB. V. x. 23, 5, 6, 7.— Yo vacha vivicho myidhravichah pura 
sahasris asiva jaghana | Tat tad id asya paumsyath grinimasi 
pits iva yas tavishim vaoridhe éavah | stomam te Indra Vimada 
@jjanann apareyam purutamam sudinave | Vidma hi asya 
bigjanam inasya yad @ paéush na gopah kardmahe | ma kir nah 
end sakhyd viyaushus tava cha Indra Vimadasya cha risheb | 
Vidma hi te pramatim deva jami-vad asme te santu sakhya sivani | 
“Who (Indra) with his voice alew many thousand of the wicked 
uttering confused and hostile cries. We laud his several acts of 
valour, who, like a father, augmented {7} our vigour and our 
strength. For thee, o Indra, who art bountiful, the Vimades 
have generated « copious hymn, which never before existed 
(ap@rvya); for we know what is gratifying to this our master ; 
and we collect it together, as a cowherd assembles his cattle. 
Indra, may that friendship of ours never be dissolved, which 
exists between thee and the rishi Vimada: for we know thy 
wisdom, o god; may thy friendship be favourable to us, like 
that of a kinsman.” . 
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R. V. x. 67, L—Jmam dhiyan saptagirehnim pita nak rita- 
prajatim brikatim avindat | turtyam svij janayad viscajanyo 
Aydsya uktham Indraya éansan | “ Our father hath discovered 
{or invented] this great, seven-headed hymn, born of sacred 
truth; Ayssya, friend of all men, celebrating Indra, has 
generated the fourth song of praise.” (In his Lexicon, Roth 
gives Ayasya as a proper name; but says it may also be an 
adjective with the sense of “ unwearied.”) 

R. V. x. 91, 14.—Kilala-pe soma-prishtiya vedhase hyida 
matin janaye chirum Agnaye \ “‘ With my heart I generate a 
beautiful hymn for Agni, the drinker of nectar, the soma- 
sprinkled, the wise.” (See also R. V. i. 109, 1, 2, which will be 
quoted below.) 

IV.—In the following texts the verbal root ri, “to move, 
send forth,” ete., used with or without 8 preposition, is applied to 
the utterance or (it may even mean) the production of hymns, 

R. V. i. 116, 1.—Nasatyabhyam barkir iva pravritje stoman 
iyarmi abhriya iva vatah | yao arbhagaya Vimadaya jayam send- 
junta ni thatul rathena | “In like manner as I spread the sacri- 
ficial grass to the Nasatyas (Asvina), so do I send forth to them 
hymne, as the wind [drives} the clouds; to them (I say), who 
bore off to the youthful Vimada his bride in a chariot which 
outatripped the enemy’s host.” 

BR, Y. vii. 61, 2,—Pra cdm sa Mitra-Varunau ritaed vipro 
manmani dirgha-trud iyartti | Yasya brakmani sukrata avathah 
@ yat kratva na saradah prinaithe [2] | “The devout sage, 
deeply versed in sacred lore, sends forth his hymns to you, 
o Mitra and Varuna. You, mighty gods, receive his prayers 
‘with favour, since ye fill [prolong ?], as it seems, his autumns 
by your power.” 

R. ¥. viii. 12, 31.—Jmam te Indra sushtutim viprah iyartti 
dittibhib | jamim pada iva pipratim pra adhvare | “The sage, 
with praises, sends forth to thee this hymn, which like a sister 
follows [?] thy steps in the sacrifice.” 

R. V. viii. 18, 26.— ... Ritad iyarmi te dhiyam manoyujan | 
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‘*, .. From the sacred ceremony I send forth a prayer, issuing 
from my mind [or, which will reach thy heart ?]” 

BR. V. x. 116, 9.—Pra Indragnibhyam suvachasyam iyarmi 
sindhdo iva prerayath nivam arkaik | “1 send forth a [hymn] 
with beautifal words to Indra and Agni; with my praises I have, 
as it were, launched a ship on the sea.” 

(Compare R. V. ii. 42, 1, spoken of Indra in the form of the 
bird called kapinjala, a sort of partridge: Jyartti vacham aritera 
nacam | “It sends forth a voice, as a rower propels a boat.” 
See also R. V. x. 101, 2, quoted above, p. 130.) 

V.—In the following passages, other verbs are employed to 
denote the composition or presentation of hymna. 

RB. V. i. 61, 2.—Indraya hrid& manasa manisha pratndya 
patye dhiyo marjayanta | “To Indra, the ancient lord, they 
prepared [or polished] hymns [or ceremonies] with the heart, 
mind, and understanding.” 

RB. V. i. G1, 4.—Asmai id u stomah samhinomi ratham na 
tashta iva tat-sindya ityadi | “To him (Indra) 1 send forth a 
hymn, as a carpenter a car, for his food,” etc. 

R. Y. i, 94, 1 (=8. V. i. 66).—Jmam stomam arhate Jatave- 
dase ratham iva sam mahema manishaya | bhadré hi nah prama- 
tir asya samsadi Agne sakiye ma rishdma vayam tava | “ Let 
us with our intellects decorate this hymn for the adorable Jata- 
vedas like a car, for his wisdom is favourable to ua in the 
assembly, Agni, in thy friendship may we never suffer.” (The 
root mah menns to honour or worship. I have partly followed 
Benfey’s translation.) 

There ia to be found in the hymns a great multitude of pas- 
sages in which the rishi speaks of presenting his hymns and 
prayers to the various deities who are the objects of his worship, 
without directly claiming for himself the authorsbip of those 
compositions. The natural inference to be drawn from the 
expressions which we shall find to be employed in most of the 
cases to which I refer, would, I think, be that the personality of 
the rishi himself was uppermost in his mind, and that he was 
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not conscious that the praises which he was uttering to the 
gods proceeded from any other source than his own unaided 
faculties, Of this description are the following texts, which 
Tepresent ¢ manner of thinking and speaking very prevalent in 
the hymns. 

RB. V. i. 60, 5.—Zam tod vayam patim Agne rayinam pra- 
damsdmo matibhir Gotamisah | “We, the Gotamas, praise with 
hymns thee, Agni, the lord of riches.” 

B.Y. i. 77, 6.—Hoa Agnir Gotamebhir ritaod viprebhir as- 
toshja jatavedak | ‘‘Thus hes the holy Agni Jatavedas been 
celebrated by the sage Gotamas.” 

R, V. i. 78, 5.—Avochéma Rakagana Agnaye madhumad 
vachak | dyumnair abhi pra nonumah | “We, the Rahaganas, 
heve uttered to Agni a honied speech; we laud him with 
eulogies,” 

R. ¥V. i. 91, 11.—Soma girbhis tod vayam vardhaydmo vacho- 
vidal | sumriltho na avisa | “Soma, we who are skilled in speech 
magnify thea with praises; do thou enter into us, bringing joy.” 

RB. V i, 102, 1.—Jmam te dhiyam prabhare maho makim asya 
stotre dhishand yat te dnaje| “I present to thee, the great 
(god) this great hymn, because thy understanding has taken 
pleasure in my praises.” 

(Sayans renders prabhare by prakarshena sampadayami | “1 
carefully make or accomplish.” Roth renders dnaje “‘ bas been 
honoured.” See his Lexicon, under the word affj.) 

RB. Y. i, 188, 6.—Atdrishma tamasas piram asya pratt vam 
stomo Aévinde adhayi | “We bave crossed over this darkness ; 
a hymn, 0 Aévins, has been addressed to you.” 

RB. V. iv. 8, 16.—2a vided vidushe tubhyam vedho nithani 
Agne ninyd vachamsi | nivachand kavaye kavyini asatsisham 
matibhir viprak ukthaib | “Prudent Agni, to thee, who art 
wise, [have I uttered] all these songs and mysterious words; to 
thee, who ert s bard, have I, a sage, uttered these hymns, these 
oems, with meditations and praises.” 

. B.Y. iv. 82, 12.—Avtopidhanta Gotama Indra tve stomasd- 
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Aasah | “The Gotamaa, Indra, bringing hymns to thee, have 
magnified thee.” 

RB. V. v. 11, 5.—Tubhya idam Agne madhumattamat vachas 
tubham manisha iyam astu sam hride | Team girah sindhum iva 
avanir malitr @ prinanti savasd vardhayanti cha | “ Agni, may 
this sweetest of prayers, may this hymn (mental production) be 
pleasant to thy heart. As great rivers fill the ocean, so do the 
words of praise fill thee, and augment thee with strength.” 

RB. V. v. 22, 4.—Agne chikiddhi asya nah idam vachak sahasya | 
Tash tod susipra dampate stomair cardhanti Atrayo girbhih sum- 
bhanti Atrayah | “ Vigorous Agni, know these our words; thee, 
with the beautiful nose, the lord of the house, the Atris magnify 
with praises, the Atris decorate with hymns.” 

R. V. v. 45, 4.—Sakiebhir vo vachobhir devajushtair Indr& 
nu Agnt avase huvadhyai | ukthebhir hi sma havayak suyajfhd 
dvivdsanto Maruto yajanti | ‘* Let me invoke you for help, o 
Indra and Agni, with well-spoken words, such aa are acceptable 
to the gods; for sages skilled in sacrifice, when performing 
sacred rites, quick as the Marots [?), worship with hymns.” 

BR, V. vi. 88, 8.—7am vo dhiyad paramaya purdjdm ajaram. 
Indram abhi anashi arkaih ityadi | “I adore thee, the ancient, 
imperishable Indra with an excellent hymn and with praises.” 

R. Y. vii. 67, 5.—Prachim @ deva Aévina dhiyam me amri- 
dhram sitaye kritam rastyum | “O divine Asvins, make my 
early and unwearied prayer which supplicates wealth, to be 
productive of blessings.” 

R. V. vii. 85, 1.-Punishe vam ararasam manishim somam 
Indraya Varunaya jukeat | ghrita-pratikim Ushasati na devim 
ityadi | “ Offering soma to Indra and Varana, 1 purify for you 
twain the sincere hymn, like the goddess Ushas, with glittering 
face.” : 

R. V. viii. 5, 18,—~Aamakam adya odm ayas slomo cahishtho 
antamah | yuodbhyam bhatu Asvina \ “ May this hymn of ours 
approach near to you, to-day, o Asvins, and be effectual in bear- 
ing you hither.” 
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R, V. viii. 8, 8.—Kim anye parydaate asmat stomebhir Agvind | 
putrah Kanvasya vim rishir girbhir Vatso avivridhat | “‘ Aévins, 
do others than we {?] sit round you with songs? Vatsa, the con 
of Kanva, has magnified you by his hymna.” 

R. V. viii. 27, 11.—Jda hi va upaatutim ida vimasya bhak- 
taye upa. vo vissavedaso namasyur dayizi | “ For now, posseseors 
of all riches, now, in order to obtain wealth, have I, full of devo- 
tion, sent forth to you a hymn.” 

RB, V. x. 42, 1.—Asta iva suprataram layam asyan bhashann 
iva prabhara stomam asmai | vaché vipras tarata vacham aryo 
niramaya jarital some Indram | “ Like an archer discharging 
his far-shooting arrow, or as it were making decorations, present 
the hymn to Indra. Sages, by your song, overcome the song of 
the enemy ; worshipper, arrest Indra at the soms.” 

R. V, x. 63, 17.—Hoa Plateh sanur aviwridhad vo vitve Aditya 
Adite mantsht | i3anaso naro amartyena astavi jano divyo 
Gayena | “Thus, all ye Adityas, Aditi, and ye ruling powers, 
has the wise son of Plati magnified you. The celestial race has 
been lauded by the immortal Gaya.” (I am unable to say in 
what sense the rishi here speaks of himself as immortal.) 

R.Y. x. 111, 1.—Aanishinah prabharadhoam manisham yatha 
yatha matayah santi nrinam | Indram satyair & trayama hrite- 
bhih sa hi vitro girvanasyur vidinah | “ Bages, present the 
prayer, according 28 are the thoughts of men. Let ua by our 
sincere rites stimulate [?] Indra, for he is a hero, he is wise, 
and loves our songs.” 

In the following verse, from # hymn in praise of liberality, it 
is said, though no doubt only figuratively, that the rue rishi is 
the prince who is bountiful to the priesthood. 

R. V. x. 107, 6.—Zam eva rishi tam Q brakminam ahur 
yajhtanyath simagam ukthaéasam | sa sukrasya tanvo veda tisro 
yah prathamo dazinaya rarddka | “ He it is whom they call a 
rishi, a priest, a pious sacrificer, a chaunter of prayers, a singer 
of hymns; he it is who knows the three bodies of brilliant 
(Agni),— the man who is most prominent in bestowing gifts.” 
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Buor. 1V.— Passages of the Rig-reda in which o supernaturs! character 
te ascribed to the rishis or the hymns, 


Tn the present section I propose to collect the most distinct 
indications which I have noticed in the vedic hymns of any 
supernatural attributes attaching, in the opinion of the authors, 
either to the rishis themselves, or to their compositions. We 
shall see in the course of this enquiry (I.), that a certain super- 
human character was ascribed by the later rishis, who composed 
the hymns, to some of their predecessors ; (II.) that expressions 
are occasionally employed by the rishis which appear to ascribe 
their compositions to a divine influence generally; while there 
is a still more numerous set of texts in which the hymns are 
attributed in various forms of phraseology to the agency of one 
or more particular and specified deities; and (III.) that there 
is a considerable number of passages in which 8 mysterious or 
magical power is ascribed to the hymns or metres. 

I proceed to furnish specimens of these several classes of 
quotations. 

I.—I rdduce some passages which ascribe a superhuman 
character or supernatural fxculties to the earlier rishis. These 
are the following :-— 

R. V. i. 170, 2.—Ye chid hi parve ritasapah asan stkan 
devebhir aoadann ritani | te chid avasur ityadi | “ The pious 
sages who lived of old, and who conversed about sacred truths 
with the gods, led # conjugal life,” ete. 

The sixty-second hymn of the tenth Mandala contains the 
following passage regarding the Angirases (see above, p. 120):— 

1. The Angirases.—R. V. x. 62, 1, 3.—Ye yajftena daxinaya 
samaktah Indrasya sakkyam amritatvam anase | tebhyo bhadram 
Angiraso vah astu prati gribhnita minacam sumedhasah | 8. 
Ye ritena saryam arohayan divi aprathayan prithiotm mataram 
vi ityadi | “ Blessings be on the Angirases who, sanctified by 
eacrifice and liberality, attained the friendship of Indra and 
immortality. Do ye, o sage Angirases, graciously receive the 
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race of Manu. $. They who by sacrifice caused the sun to 
ascend the sky; and spread out our mother earth,” ete. (My 
copy of the R. V. reads in the first line dnaga, Perhaps it 
should be dnasuh, as in RB, V. i. 164, 23.) 

This is succeeded by the following verses :— 

R. V. x, 62, 4, 5.—Ayam nabha vadati valguvo grike dera- 
putrah rishayas tat srinotana . . . | virapasah id rishayas te id 
gambhira-vepasah | Angirasah sinavas te Agneh parijajfire | 
“This cage addresses you, brilliant beings, within [?] the houee. 
Hear this, ye rishis, sons of the gods. The rishis are various in 
character, profound in emotion ; they are the sons of Angiras ; 
they have been born from Agni.” 

(The last verse is quoted in the Nirukts, xi. 17. See Roth’s 
illustrations of the passage.) 

2. Vasisktha.—A supernatural character is attributed to 
Vesishtha also in the following passage (portions of which have 
been already quoted and illustrated in Part First, pp. 75 ff. 
and 122,) 

R. V. vii. 88, 7 ff.~Zrayah krinvanti bhuvanasya retas tisrah 
prajah aryah jyotir-agrah | trayo gharmasah ushasamh sachante 
sarvin it tan anuvidur Vasishthah | 8. Siryasyeva vaxatho 
Jyotir eshim samudrasyeva mahima gabhirah | vdtasyeva prajavo 
na anyena stomo Vasishtha anu etare vah | 9. Te id ninyam 
hyidayasya praketaih sahasra-valsam abhi saficharanti | yamena 
tatam paridhim vayantah apsarasah upa sedur Vasishthah | 10. 

Vidyuto jyotih parisatjiktnam Mitra. Varuna yad apatyatan 
tod | tat te janma uta cham Vasishtha Agastyo yat toa viéah 
@abhara | 11. Utasi Maitrivaruno Vasishtha Uroasyah brakman 
manaso 'dhi jatah | drapsan& skannam brakmana daioyena vikce 
devih pushhare to& adadanta | 12. Sah praketah ubhayasya 
pravidean sahasra-danah uta v8 sadanah | yamena tatam pari- 
ahih vayishyan apsarasah parijajie Vasishthah | 18. Satre ha 
jatan ishita namobhib kumbhe retah sisichituh saminam | tato ha 
Manal, udiytya madhydt tato jatam rishim akur Vasishtham | 
14, Uktha-bhritam stma-thritam bibhartti grtotnam bibhrad 
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pra vadati agre | upa enam adhoah sumanasyamandh & vo 
gachhati pratrido Vasishthah | “‘Three [gods] create the 
fecundating principle of the world; [there exist] three ex- 
cellent productions of which light is the first: three fires attend 
upon the dawn : all these the Vasishthas know. The splendour 
of these [sages] is like the glory of the.sun; their grandeur is 
profound as that of the ocean ; their impetuosity is like that of 
the wind; your hymns, o Vasishthas, cannot be rivalled by any 
other bard. Through the longings of their hearts they seek 
after the mysterious [tree ?] with a thousand branches ; weaving 
the veil extended by Yama [Agni? eee R. V. i. 66, 4.] the 
Vasishthas sat near the Apsaras. When Mitra and Varuna saw 
thee embracing the gleam of the lightning, that was thy birth, 
Vasishtha, and (thon hadst] one [other], when Agastya brought 
thee from the house. And, Vasishtha, thou art the son of Mitra 
and Varana, born, o priest, from the mind of Urvadt; all the 
gods received thee—the drop fallen through divine energy,— 
in the vessel. He the wise, knowing both [worlds ?], lavishing 
4 thousand gifts or sll gifts, Vasishtha, seeking to weave the 
veil extended by Yama, was produced from the Apsaras. Born 
at the sacrifice, and impelled by adorations, they {Mitra and 
Varuna] let the same procreative energy fall into the jar; from 
the midst of this Mana (Agastya) issued forth; from this 
men say the rishi Vasishtha was produced. He directs [?] 
the singer of the uétha and the chaunter of the siman; handling 
the soma stones, he leads the hymn; wait on him with reverence 
and good-will; Vasishtha comes to you.” 

(Two of these verses are quoted in the Nirukta, verse 8, in xi. 
20, and verse 11, in y. 13, 14. See also Prof. Roth's illustra- 
tions, p. 64, where he states his opinion that the foregoing 
‘verses which describe the miraculous birth of Vasiehtha in the 
style of the epic mythology, are s later addition to an older 
hymn. I am unsble to state the meaning of the word 
pratridah.) 

The two following passages also have reference to knowledge 
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Supernaturally communicated, or favoura divinely conferred on 
Vasishtha. See Part First, p. 77. 

RB. Y. vii. 87, 4.—Uvacha me Varuno medhirfya trik sapta 
nama aghnya bibhartti | vidoan padasya guhya na vochad 
yugaya viprah upardya éizan | “ Varune said to me, the sage, 
‘the cow has thrice seven names.’ The wise and intelligent 
[god] instructing us, has declared the secreta of the celestial 
region (?] to this later generation.” 

R. V, vii. 88, 4.— Vasishtham ha Varuno navi adhad rishim 
chakra soapa mahoblih | stotéram viprak sudinatve akndm yad 
nu dy@vas tatanan yad ushasah \ ‘“ Varuna has placed Vasish- 
tha in the ship ; the beneficent [deity] has, by his mighty deeds, 
made him a rishi, [and caused} his worshipper to enjoy a for- 
tanate existence, so that his days and dawns have been pro- 
longed.” (See Part First, p. 77, note 32; and R, V. x. 101, 2, 
and x. 116, 9, in pp. 180 and 187, above.) 

3, Vigedmitra.—In one or more of the texts which I shall 
next produce, a superhuman character is ascribed to Visvamitra 
and the Kusikas. 

R. V, iii. 29, 15,—Amitrayudho marutdm iva prayah pratha- 
majah brahmano viscam id viduk | dyumnavad brakma Kusikisa 
srire eka cho dame Agnih samtdhire | “ Combating their foes, 
like hosts of Maruts, the firat-born of Brahma (or prayer ?] are 
masters of all knowledge; the Kusikas have uttered a prayer 
secompanied with oblations; every one of them has kindled 
Agni in his house.” (See Part First, p. 125, note.) 

R. V. iii. 48, 6.—Kuoid ma gopam harase janasya kuvid raja- 
nam Maghavcann rijishan | huvid ma rishim papivamsath sutasya 
huvid me vascah amritasya sixth | “Thou assuredly makest me 
a sbepherd of men; thou assuredly makest me king, o im- 
petnous Maghavan ; thou assuredly makest me a rishi, a drinker 
of the soma ; thou wilt assuredly bestow upon me imperishable 
wealth.” (See First Part, p. 85.) 

R. V. iii, 58, 9.—Mahan rishir deoajah devajatah ostabhnat 
sindhum arnavat nrichaxth | Viéedmitro yad avahat Sudasam 
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apriydyata Kutikebhir Indrak | “The great rishi (Visvamitra), 
director of men, sprung from the gods, and god-impelled, 
stemmed the watery current. When Viévamitra guided Sudae, 
Indra was propitiated through the Kusikes.” (See Part First, 
pp. 124, 125. Indra himeelf is called 1 Kausika in R. V. i. 10, 
11. See Part First, p. 82.) 

According to R. V. ix. 87, 8, certain mysterious knowledge is 
said to hove been possessed by Uganas: Rishir viprah pura-eta 
jananam yibhur ditra Usana kacyena | sa chid viveda nihitam yad 
datim apichyam guhyamhk nama gondm |“ A wise rishi, a leader of 
men, skilful, and pradent, ia Usenas, through his insight asa seer ; 
he has known the hidden mysterious name applied to these cows.” 

In eome hymns of the tenth Mandala, the rishis are spoken 
of as “seeing” different objects of contemplation; thus in 
RB. V. x. 72, 1, 2, it is said: Devandim nu cayam jand pravo- 
chama vipanyaya | uktheshu sasyamaneshu yah pasyad uttare 
yuge | Brakmanaspatir eta sam karmétra iva adhamat decandm 
parvye yuge asatah sad ajayata | “Let us, from the love of 
praise, celebrate in chaunted songs the births of the gods—any 
of us who in this later generation may behold them. Brah- 
manaspati has kindled these births, as a blackemith (blows a 
flame]: in the earliest age of the gods, the exiatent sprang from 
the non-existent,” 

(The firat of these verses is translated by Prof. Benfey in hia 
Glossary to the Sama-veda, p. 154.) 

And in R. V. x. 79, 1, the rishi saya: Apasyam asya mahato 
mahitoam amartyasya martydsu vicu | ‘1 beheld the greatness 
of this great immortal among the race of mortals.” (Here, 
however, as Agni is the subject, the poet might casily enough 
ase him, while his imagination would supply the figurative attri- 
butes which he goes on to describe.) 

A atill more decided instance, howover, of this use of the verb 
fo see, in the sense of supernatural insight, may be found in 
the verse of tho Valakhilya already quoted in Part Second, 
pp. 220, which will be repeated below. 

10 
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The next two passages speak of the radiance of the rishis, 

BR. V. viii. 8, 3 (= 8. V. i. 250 and Vaj. 8. 88, 81).—Jma u 
tod purivaso giro vardhentu y& mama | pavaka-varndh buchayo 
vipaichitah abhi stomair anashata | “Lord of abundant wealth, 
may these prayers of mine magnify thee! Pure sages of fiery 
radiance have celebrated thee with hymns.” 

BR. V. viii. 6, 10—Adam id hi pituh pari medham vitasya 
jagrabha | aham sarya iva ajani | “I have acquired the wisdom 
of [my] righteous father; I have become like the sun.” 

The following texts, which occur in the last book of the Rig- 
veda, speak of tapas (‘‘ devotion” or “ austerity”) being prac- 
tised by the rishis much in the same way as the later epic litera- 
tore does. This use of the word is not known in the earlier 
books of the R. V. (See Bochtlingk and Roth's Lexicon, under 
the word tapas.) 

R.YV. x. 109, 4.—Deod etasyim avadanta parve sapta rishayas 
tapase ye risheduh | ‘The ancient gods apoke of her, the seven 
tighis who set down for devotion.” a 

R. V. x. 184, 2.—Tapasa ye anadhrisyds tapasd ye svar 
yayub | tapo ye chakrire mahas tams chid eva api gachchatat | 
5, Sahasra-nithah havayo ye gopadyanti stryam rishtms tapas- 
yato Yama tapojan api gackkatat | “Come to those who 
through devotion are invincible, who by devotion have gone to 
heaven, who have performed great austerity. 5. Come, Yama, 
to the sages of a thousand songs who guard the sun (see 
Wilson, Vish. Pur. pp. 284, 285), to the devout rishis, whore 
natare is devotion.” 

R. ¥. x. 190, 1.—Ritaftcha satyaficha abhiddhat tapaso adh- 
yajayata | tato ratri ajdyata tatoh samudrah arnavah | “ Right 
and truth sprang from kindled devotion; thence aprang night, 
thence the watery ocean.” 

In R. ¥. x. 167, 1, it is even said that Indra attained heaven 
by austerity: Team tapeb paritapya ajayah sah | “ By per- 
forming susterity thou didst conquer heaven.” 

In some nlaces the gods are said to possess in the most emi- 
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nent degree the qualities of rishis, or Aavis. Thia may imply, 
@ converso, that the rishis were conscious of a certain affinity 
with the divine nature, and conceived themselves to participate 
in some degree in the superior wisdom and knowledge of the 
deities. 

BR. V. i. 81, 1—Zoam Agne prathamo Angira rishir devo 
devandm abhavah sivah sakha ityadi | 2. Team Agne prathamo 
Angirastamah kavir devinam paribhashasi vratam | “ Thou, 
Agni, the earliest rishi Angiras, 8 god, wast the auspicious friend 
of the gods... . Thou, Agni, the earliest and most Angiras-like 
sage, decoratest the ceremonial of the gods.” 

R.V.i. 66,2.~... Rishir na stubhod viru prasastal ityadi | 
“ Like a rishi, who praises [the gods], he (Agni) is famous 
among the people,” etc, 

R. V. iii, 21, 3.—.. . Rishib sreshthah samidhyase yajhasya 
pra avita bhava| “Thou, Agni, the most eminent risfi, art 
kindled; be the protector of the sacrifice,” 

RB. V. v. 29, 1.—... Archanti tod marutah pita-daxas team 
esham rishir Indra asi diirah | “The Maruts, endowed with 
pure force, worship thee ; thou, Indra, art their rishi.” (Bayana, 
however, here renders rishi by drashtd, “ beholder.”) 

B.V. vi. 14, 2.—Agnir id hi prachetah Agnir vedhastamah 
riskih | “ Agni is wise; Agni is a most sage rishi.” 

R. V. viii. 6, 41.—Rishir Ai parvaja asi chab tdenak ojast 
Indra choshkayase vasu | ‘Thou art an anciently-born rishi, 
who alone ralest by thy might; Indra, thon lavishest riches,” 

“R. V. viii, 16, '7.—Jndro brakma Indrab rishir Indrah pura- 
puru-hital | mahan makibhih Sachibhif. | “Indra is a priest, 
Indra is a 7ishi, Indra is much invoked ; he is great through his 
great exploits.” 

BR. V. ix. 96, 18 (—8. V, ii, 526).—Rishimana yah rishikrie 
soarshh sahasrantthak padavih havinam | “ Soma, rishi-minded, 
rishi-maker, bestower of good, lord of a thousand songs, the 
path [leader 7] of sages,” etc. 

RB. V. ix. 107, 7—. . . Rishir vipro tickawanas toath havir 
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abhavo devavttamah ityadi | “A rishi, a sage, intelligent, thou 
(Soma) wast a post, most devoted to the gods,” etc. 

BR. V. x. 27, 28.—... Indraya sunvad rishaye cha sixat | 
“. .. Let [men] present libations to Indra, and offerings to the 
rishi.” 

R. V. x. 112, 9.—Mi shu sida ganapate ganeshu tvam Ghur 
vipratamam kavinam | na rite teat kriyate kitchana are maham 
arkam Maghavcans chitram archa | “Sit, lord of multitudes, 
among our multitudes; they call thee the greatest of sages [or 
poets]; nothing is done without, or apart from, thea; receive, 
Maghavan, our great and beautiful hymn.” 

BR. V. x. 115, 5.—Agnih kanvatamah kanva-sakha ityadi | 
“ Agni is the greatest of the Kanvas, the friend of Kanva,” etc. 

II,—The Vedic rishis, as we have seen, expected to receive from 
their gods every variety of temporal blessings, strength, long life, 
offspring, riches, cattle, rain, food, and victory, and they also 
looked for forgiveness of their offences, and exaltation to paradisa, 
to the same benefactors. Hence it would be nothing more than 
we might have anticipated, if we should farther find them asking 
their different deities to enlighten their minds, to direct their 
ceremonies, to stimulate their devotion, to angment their powers 
of poetical expression, and to inspire them with religious fervour 
for the composition of their hymns. I think the following pas- 
sages will justify this expectation by showing that the rishis 
(though, as we have seen, they frequently speak of the hymns 
as their own work) did also sometimes entertain the idea that 
their prayers, praises, and ceremonies generally, were super- 
naturally suggested aud directed. One of the modes (if not the 
principal one) in which this idea is expressed is, as we ehall dis- 
cover, the personification of speech under different appellations, 
The following are the passages to which I refer: they are— 

First, such as refer to the gods generally : 

- B.V.i. 87, 4.—-Pravak sardhaya ghrisheaye teesha-dyumndya 
éushmine | brahma devattam giyata | “To [that which is] 
vonr strength, the vigorous, overpowering, energetic, [host of 


azcr.tv.] TO THE ORIGIN OF THE VEDIC HYMNS. 149 


Marute] sing the god-given prayer.” (Bee, however, Part 
Second, p. 219, note 174.) 

8. Y. i. 209.—Zvashté no daivyam vachak Parjanyo Brah- 
manaspatih | putrair bhratyibhir Aditir nu patu no dushtaram 
tra@manam vackak | “May Tvastri, Parjanya, and Brahmanaa- 
pati [prosper] our divine utterance: may Aditi with her (7] sons 
and brothers prosper our invincible and protective utterance,” 

In the next passage, the hymn or prayer is spoken of as 
inconccivable, 

R. V. i. 152, 5.—Achittam brakma jujushur yuodnak pra 
Mitre dhama Varune grinantah | “The youths received with 
joy the incomprehensible prayer, celebrating the glorious abode 
in Mitra and Varuna [?].” 

(Though Sayana, in his comment on this passage, does not 
give to the word yurdneh the sense of youths, he interprets it 
#0, and explains it of the Maruts, in his note on R. V. i. 165, 2.) 

In R. V. x. 20, 10, Vimada, a rishi, is connected with the 
immortals :—Agne Vimado manisham arjonapad amyitebhib 
sajoshd girak doaxat sumatir iydnah ityadi | “O Agni, son of 
strength, Vimada, united with the immortals, hastening, has 
brought to thee a product of thought, and beautiful hymns.” 

Tn the two following texts the gods are said to have generated 
the hymn or prayer: 

R. V. viii. 88, 4.—Satta-vakam prathamam ad id Agnim ad 
id havir ajanayanta devih | sa csham yajtto abhavat tanipah | 
“The gods first generated the hymn, then Agni, then the obla- 
tion, This sacrifice was the protector of their life.” 

R. V. x. 61, 7.—... Soddiyo ajanayan brahma devt Vas- 
toshpatih eratapam nirataxan | “The thoughtful gods have 
generated prayer: they have fashioned Vastoshpati the protector 
of sacred rites.” 

{Who, however, are the “ gods” here intended? The word deva is 
sometimes understood by Sayana to denote the worshippers ; and 
it may mean no more in these two passages. See Sayana on R.V. 
iii, 94, 7, where he makes derebhyah-decana-ctlebhyah stotyibhyeh.) 
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In the latter of the two following verses, Vach (speech) is 
eaid to be divine, and to have been generated by the gods, 
Though Speech is here spoken of generally, and nothing is said 
of the hymns, still these seem to have come to be connected 
with her in the minds of the Vedie bards, and tobe regarded 
a her inost solemn and important expression. 

RB. V. viii. 89, 10.— Yad vag vadantt avichetandni rashtrt 
deotina nishasida mandra | chatasra wrjam duduhe payamsi 
hoa svid asyih paramam jagama | 11. Devim vacham ajana- 
yanta devas tam vigvaripah pasavo vadanti | sd no mandra 
isham arjam duhand dhenur cdg asman upa sushtuta & etu | 
“ When Vach, speaking unintelligible things, queen of the gods, 
sat down, conferring delight, the four regions milked forth 
sustenance and waters: whither bas her highest station de- 
parted? The gods generated the divine Vach; animals of all 
Kinds utter her: may this cow Vich which brings us joy, and 
yields us nourishment and sustenance,—approach us, when we 
celebrate her praises.” 

The last verse (as well as R. V. viii. 90, 16, which will be 
quoted below), derives some illustration from the following pas- 
sage of the Brihad Aranyaka Upanished, p. 982 (p. 251 English 
trans.), in which also Vach is designated es a cow :— Vacham 
dhenum updstia | tasyas chato@rah stanah sotha-karo vashat- 
hiro hanta-harah svadha-karah \ tasyd dvaw stanau devi upajt- 
vanti svdhd-karaticha vashat-karaficha hanta-kiram manushyah 
svadhé-karam pitarah | tasyah préna rishabho mano vateah | 
‘* Let: man worship the cow Vach. She has four udders, the 
formule sodha, tashat, hanta, and svadka. The gods live upon 
her two udders, se@hd end vaskat ; men upon Aanta ; and the 
patriarchs upon svadhd. Breath is her bull; the mind, her 
calf.” 

(The two verses, R. V. viii. 89, 10 and 11, occur in the 
Nirukta, xi. 28, 29, Roth (in his Tlustrations), p. 152, says 
the unintelligible utterance of Vach in verse 10, means thunder. 
Though this be the case, the word appears to have « more 
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general signification in the next verse, and to refer to speech in 
general, personified as a divine being. The speech which sll 
the animala utter cannot of course be thunder. 

In eome of the preceding verses of this hymn there is 
& curious reference made to some sceptical doubts regarding 
the existence of Indra; which I quote here, though uncon- 
nected with the present subject. BR. V. viii. 89, 3, 4.—Pra 
8u stomam bharata vijayaniam Indraya satyam yadi satyam 
aati | na Indro asti iti nema u tra dha ka ua dadaréa kam abhi 
stavima | Ayam asmi jaritah patya ma tha vised jatani abhi 
asmi mahnd | ritasya ma pradiéo varddhayanti adardiro bhuvand 
dardarimi | ‘Present to Indra a hymn soliciting food, a true 
(hymn] if he truly exists. ‘ Indra does not exist,’ says someone : 
‘who has seen him? whom shall we praise?’ ‘I am here, 
worshipper’ [answers Indra]; ‘behold me, I surpass all creatures 
in greatness; the different pointa of the sacrifice augment me; 
crushing, I destroy the worlds.’”) 

Second: the next set of passages which I shall bring forward 
either refer to Sarasvati, Vach, Dhishand, etc. (various names of 
the goddess of speech, or different personifications of speech, or 
of prayer), or at least speak of prayer as divine. 

BR. V.i. 3, 11, 12.—Chodayitri sinyitanah chetanti sumati- 
nam | yajfiam dadhe Sarasati| .. . dhiyo vikea virijati | 
“ Sarasvatt, who farther the truthful [or our hymns], and who 
stimulates the wise [or our prayers], has sustained our sacrifice. 
. + . She enlightens all intellects.” 

RB. V. i, 22, 10.—4 gnah Agne iha avase Hotran yavishtha 
Bhératim | Varatrim Dhishanah vaha | “ Bring here, youthfal 
Agui, to our help, the wives [of the gods], Hotra, Bharatt, 
Varttri, and Dhishana.” 

(Varatri, “the eligible,” may be merely an epithet of 
Dhishans which, according to Sayana = vig-deri, “ the goddess 
of speech.” 

R. V. i. 81, 11. —Jiam akrigvan manushasya Sasanim ityadi | 
“The gods made Ils to be the instructress of men.” (See Pro- 
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fessor Wilson's note on this passage, p. 82 of his translation of 
the B. Y. vol i.) 

RB. V. i. 109, 1.—.. . Na anya yucat pramatir asti mahyah 
2a 0m dhiyai vajayantim ataxam | 2. ... Athi somasya pra- 
yatt yuvabhydm Indragni stomam janoyami naryam \ 4. Yu- 
rabhyam deot dhishata maddya Indrdgnt somam usati sunoti | 
1. “YT have no other wisdom than [that which proceeds) from 
you (Indra and Agni), I who have faéricated for you a hymn 
supplicating food. 2. ...I then, together with a libation of 
soma, generate for you, Indra and Agni, anew hymn. 4, The 
divine hymn (or rite), longing; pours forth the soma for your 
exhilaration.” . 

(The wisdom to which the rishi refers at the beginning of this 
passage does not, however, necessarily, mean the power of com- 
posing hymns. In other clauses, this text contains the same 
words expressive of the fabrication and generation of the hymns 
by the rishi, which we have already met with in section 3, 
pp. 180-136). 

R. V. ii, 8, 8.—Sarasvati sddhayanti dhiyan nah Ila devi 
Bharati vitvaturitih | Tisro decth svadhay& barkir edam achhi- 
dram pint saranah nishadya | “ May Sarasvatt, perfecting 
our hymn [or rite], may the divine Ila, and the all-pervading 
Bharat; may these three goddesses, seated on the place of 
sacrifice, prosper this faultless sacrifice with the oblation.” 

R. V. iii. 18, 8—... Yavad te brakmand vandamanah 
imam dhiyam sata-seyaya devim | ‘ Worshipping thee with a 
prayer according to the best of my power, [I offer?] this divine 
prayer to obtain unbounded wealth.” 

R. V. iii. 32, 14.—Vivesha yad ma& dhishana jajana ityadi | 
“When the thought [or voice] entered into me, I gave it birth,” 
ete. (If dhishand here mean “thought,” it need not refer to 
anything supernatural.) 

R. V. iv. 34, 1,—Jda hi v0 dhishana det akném adhat pitim 
ityadi | ‘For on these days the divine voice has ordained that 
you should drink soma,” ete. 
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RB. Y. iv. 48, 1, 2.—Ka w sravat katamo yajfiyanam vandaru 
devak hatamo jushite | kasya imam devim amriteshu preshtham 
Aridi sreshyama sushtutim suharyam | “Who will hear us? 
which of all the objects of adoration? which of all the gods will 
receive our praises? In the heart of whom smong the im- 
mortals can we infix this our divine and dearest hymn, accom- 
panied by excellent oblations ?” 

R, V. vii. 84, 1.—Pra sukra etu deri manishd asmat sutashto 
ratho na vajt | “ May prayer, brilliant and divine, proceed from 
us, like a well-fabricated chariot drawn by steeds.” 

R. V. vii. 84, 9.—ALAi vo decim dhiyai dadidhvam pra vo 
devatra vackam krinudkoam | “ Receive towards you the divine 
hymn ; proclaim the song for yourselves among the gods,” 

RB. V. vii. 90, 3.—... Raye devt dhishana dhati devam | 
“The divine voice disposes [7] the god to bestow [7] wealth.” 
(This verse is translated by Profeseor Benfey in his Glossary to 
the Bama-veda under the root vid, p. 170.) 

R. V. vii. 96, 3.—Bhadram id bhadra krinavat Sarascatt 
akavari chetati vajinivati | grinana Jamadagnivat stuoand cha 
Vasishthavat | “May the gracious Sarasvati bless us, The 
generous [goddess] rich in oblations, stimulates us, when praised 
after the manner of Jamadagni or lauded after the fashion of 
Vasiehthe.” 

RB. V. viii. 90, 16.— Vachovidam vachum udirayantim visoa- 
bhir dhibhir upatishthamandm | devin devebhyah pari eyushim 
gin & ma acrikta marttyo dabhracketah | ‘‘ Let not any mortal 
of little intelligence do violence to the cow, the divine Vich, 
who is skilled in praise, who utters her voice aloud, who asso- 
ciates with all the gods, and arrives with all the hymns.” 

BR. V. ix. 88, 5.—Abhi brakmir angshata yakvir ritasya 
métaro marmrijyante diva sigum | “The great devotional [?) 
mothers of the sacrifice have uttered praise: they decorate the 
child of the sky.” 

R. V. x. 35, 6.—... Rayo janitrim dhishanam upa bruve | 
“T address myself to Dhishang, the gencratrix of wealth.” 
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B. Y.x. 71,1 &—Brihaspate prathamamh vicho agrah yat 
prairata némadheyam dadhandh | yad esham sreehtham yad 
aripram asit prona tad esha nikita® guha avi | 2. Saktum 
iva titéuna punanto yatra dhirt manasa vickam akrata | atra 
sakhayah aakhyani janate bhadra esham laxmir nikita adhi 
vicki | 3. Yajhena vachah padaviyam dyan tim anvavindann 
yishishu pravishtém | tam abhritya cyadadhuh purutrd ti 
sapta rebha abhi sannavante | 4, Uta teak pasyan na dadaréa 
vacham uta tea srinvan na srinoti enam | uto toasmai tancam 
visasre jayeva patye uéatt suodsih | 5. Uta team sakhye sthira- 
pitam dhur nainah hinvanty api vajineshu | adhenva charati 
miyayd esha vachah éusruan aphalam apushpam | 6. Yaa 
titydja sachividam sakhayamh na tasya vachi api bhago asti | yad 
1h srinoti alakam sritoti na hi praveda sukyitasya pantham | 
1. O Bribaspati, that first and principal name of epeech (Vach), 
that which possessing, they uttered aloud (?), that which was to 
them the most excellent and spotless, that which they hid kept 
secret hes, through love, [been made] manifest. 2, Wherever 
the wise,—cleansing, as it were, meal with a sieve,—have uttered 
speech with intelligence, their friends recognize [their] friend- 
liness ; an auspicious fortune [or sign] is impressed upon their 
speech, 8, Through sacrifice they followed the track of Vach, 
and found her entered into the riakis: bearing her, they divided 
her into many portions : her the seven poets celebrate. 4. One 
man, seeing, sees not Vach; hearing, he hears her not; to 
another she reveals her form, as an elegantly attired and loving 
wife displays her person to her husband. 6. They say that one 
man has a sure defence in [her} friendship; men cannot injure 
him even in battle; but thet men consorts with an unprofitable 
delusion who has [only] heard speech [Vach] which is [to him} 
without fruit or flower. 6. He who has abandoned his discern. 
ing friend, has no portion in Vach; whatever he hears he hears 
in vain; he knows not the path of virtue.” 

(The second, fourth, and fifth verses of this obscure hymn are 
quoted in the Nirukta, iv. 10; i. 19, and 20; and are explained 
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in Professor Roth's Hiustrations. Verses 2 and 4 are also quoted 
and interpreted in the Mahabhashya; see pp. 80 and 31 of Dr. 
Ballantyne’s edition. The verse which ia of most importance 
for my present purpose, is, however, the third, which speaks of 
Vach having entered into the rishis, The idea of Vach being 
divided into many portions will be found again below in R. V. 
x. 125, 3.) 

RB. V. x. 96, 10.—.. . Maki chid hi dhishana akaryad ityadi | 
“The great voice [or hymn] has desired thee.” 

RB. V, x. 110, 8 (= Vaj. 8. 20, 33).—4 no yajnam Bharat 
tdyam ctu [la manushcad tha chetayanti | tiero devtr barhir a 
idam syonam Sarasvatt seapasah sadaniu | “ Let Bharat 
come quickly here to our sacrifice, with Ils, who instructs us 
like Manu [or like a man], and with Sarasvatt : let these three 
goddesses, skilful in rites, sit down upon this beantifal sacrificial 
frags.” 

R.V. x. 125, 3,—Aham rashtrt sangamani vasinam chikitusht 
prathama yajtiyindm | tam m& decd tyadadhuh purutré 
bharisthitram bhari Gvesayantin | 4. Maya so annam atti yo 
vipasyati yah praniti ya WR srinoti uktam | amantavo mah 
te upaxiyanti érudhi sruta sraddhivam te vadami | §. Aham eva 
soayam idat vadami jushtam devebhir uta manushebhib | yam 
Aamaye tak tam ugrath krinomi tam brakmanam tam rishim tam 
sumedhim | 8, “I am the queen, the centre of riches, intelli- 
gent, the first of the objects of adoration: the gods have 
separated me into many portions, have assigned me many 
abodes, and made me widely pervading. 4. He who has 
insight, who lives, who hears [my] sayings, eats through me 
{the sacred] food. Those men who are foolish destroy me, 
(or, those who disregard me, perish], Listen, thou who art 
learned, I declare to thee what is worthy of belief. 6.1 myself 
make known this which is agreeable both to gods and men. 
Him whom I love I make terrible, [1 make] him a priest, {1 
make} Aim a rishi, (I make) him intelligent.” (This passage 
occurs also in the Atharva-veda, iv. 30, 2 ff, but with some 
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various readings, as decéayantah for dvesayantim, and sraddhe- 
yam for sraddhivam, ete. The hymn is translated by Mr. Cole- 
brooke, Eas. i. 82, or p. 16 of W. and N.’s ed.) 

R. V. x. 176, 2.—Pra devam devya dhiya bharata Jatavedasam 
havya no vaxad anushak | “ By divine prayer produce Jatavedas: 
may he present our oblations in order.” 

RB. V. x. 177, 1—Patangam aktam asurasya mayayd hrida 
pasyanti manasi vipaschitak | samudre untah havayo vichaxate 
marichinam padam ichhanti vedhasah | 2. Patango vadcham 
manasa bibhartti tam Gandharvo avadad garbhe antah | tam 
dyotamanamh svaryam manishim ritasya pade kavayo nipanti | 
“Sages behold with the heart and mind the Bird enveloped by 
the wisdom of the Asura: the wise perceive him in the sky: 
the prudent seek after the abode of his rays. 2. The Bird 
cherishes speech with his mind: the Gandharva hath uttered 
her in the womb: the bards preserve in the place of sacred rites: 
this shining and celestial intellect.” (See also R. V, x. 189, 3, 
oak patangdya dhiyate.) 

Third: I shall now adduce the passages in which other Vedic 
deities, whether singly or in concert, are spoken of as concerned 
in the production of the hymns. 

Aditi-—In RB. V. viii. 12, 14, Aditi is mentioned as fulfilling 
this function: Yad uta svardje Aditih stomam Indraya jijanat 
puru-prasastam @taye ityadi | “When Aditi generated for the 
self-resplendent Indra & hymn sbounding in praises, to suppli- 
cate succour,” etc. 

Agni—R. Y. i. 18, 6, 7.—Sadasaspatim abhutam priyam 
Indrasya kamyam | sanim medham ayasisham | yasmad rite na 
siddhyati yajio vipaschitaé chana | sa dhinath yogam invati | 
6. “T have resorted, for wisdom, to Sadasaspati (Agni), the 
wonderful, the dear, the beloved of Indra, the beneficent; (7) 
without whom the sacrifice of the wise does not succeed: he 
promotes the course of our ceremonies,” 

R. V. iv. 5, 3,—Sama deibarht maki tigma-bhyishtih sahasra- 
reté orishabhas tuvishman | padam na gor apagulham vividoan 
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Agnir mahyan pra id % vochad manishim | 6. Idam me Agne 
hiyate pavaka aminate gurum bharam na manma | Vrikad 
dadhatha dhrishata gabliram yakeam prisktham prayasd sapta- 
dhitu | “Agni occupying two positions, the fierce-flaming, the 
prolific, the showerer of benefits, the opulent, who knows the 
sacred hymn, mysterious as the track of a {missing cow), has 
declared to me the knowledge [of it]. 6. To me who am feeble, 
though innoxious, thou, o Agni, purifier, hast given, aa a heavy 
load, this great, profound, and extensive hymn, of seven elementa, 
with efficacious oblations.” (I find a difficulty, even with the 
help of Sayana’s Commentary, in translating the remaining 
word of this verse, prisitham. See Part Second, p. 489.) 

R. V. iv, 6, 1—Zbam hi viscam abhi asi manma pra vedhasas 
chit tirasi manisham | “Thou presidest over all thoughts [or 
prayers}; thon promotest the praises of the sage.” 

R. V. iv. 11, 8.— Thad Agne kanya toad manishas toad uktha 
jayante radhyani | “ From thee, Agni, proceed poetic thoughts ; 
from thee the products of the mind ; from thee effective hymns,” 

R. V. x. 21, 6.—Agnir jato Atharvana vidad vidoani hanya | 
“ Agni, generated by Atharvan, is acquainted with all wisdom.” 

RB, V. x. 91, 8.—... Medhakaram vidathasya prasidhanam 
Agnim ityadi | “ Agni, the giver of anderstanding, the accom- 
plisher of sacrifice.” 

RB. V. x. 4, 5.— Yad vo vayam praminamo cratani vidusham 
devd avidustarasal | Agnis tad viscam aprinati vidoin yebhir 
devin ritubhih halpayati | Yat pakatr® manasé dénadaxa na 
yajhtasya manvate mariydsah | Agnis tad hota kratuvid vijanan 
yajishtho devin rituso yajati | “ When, o [ye] gods, we, the moat 
unwise among the wise, undertake sacred rites in your honour, the 
wise Agni completes them all, at the stated seasons which he 
assigns to the gods. When men, devoted to sacrifice, do not, 
from their ignorance, rightly comprehend the mode of worship, 
Agni, the ekilfol sacrificer, and most eminent of priesta, know- 
ing the ceremonial, worships the gods at the proper eeasons.” 

(As rites and hymns were closely united in the practice of the 
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early Indians, and are often expressed by the same words; if 
Agni was supposed to be the director of the one, viz., the obla- 
tions, he might easily come to be also regarded as aiding in the 
production of the other—the hymns. Verse 4, occurs also in the 
A. V. xix. 59, 1, 2, where, however, dprindtu is read instead of 
@prinati, and in place of the words yebsir devdn, ete., at the 
close of the verse, we have, somascha yo brikmanan a viveéa | 
“and Soma, who entered into the priests.”) 

Brakmanaspati.—R, V.i. 40, 5, 6.—Pra nanam Brakman- 
aspatir mantrah vadati ukthyam | yasminn Indro Varuno 
Mitrah Aryama deva okamsi chakrire | Tam id vochema vida- 
theshu sambhicam mantras deva anchasam ityadi | ‘“ Brahman- 
aspati (abiding in the worshipper’s mouth, according to the 
scholiast) utters the hymn accompanied with praise, in which 
the gods, Indra, Varuna, Mitra, and Aryaman, have made their 
abode, Let us utter, gods, at sacrifices, that spotless hymn, 
conferring felicity.” (Roth in his Lexicon considers okas to 
mean “' good pleasure,” “ satisfaction.” See also his Easay on 
Brahma and the Brahmans, Jour. of the Germ, Or, Soc. i, 74.) 

Brihaspati.R. V. ii. 23, 2.—Usrah ica siryo jyotisha mako 
vidvesham ij janita brakmanam asi | “ Aa the glorious sun by 
his lustre generates rays, so art thou (Brihaspati) the generator 
of all prayers,” 

Gandharoa.—According to Professor Roth (see under the 
word in his Lexicon), the Gandharva is represented in the Veda 
as a deity who knowa and reveals the secrets of heaven, and 
divine truths in general; in proof of which he quotes the 
following texts :— 

RB. ¥. x. 180, 5. Visotoasur abhi tad no grindtu divyo Gan- 
dharvo rajaso vimanah | Yad vf gh satyam uta yad na vidma 
dhiyo Kinvdno dhiyah id nah avyah | “ May the celestial Gan- 
dharva Visvivasu, who is the measurer of the atmosphere, de- 
clare to us that which is true, or which we know not. May he 
receive and delight in our hymns, [or, stimulating our interests, 
may he prosper our hymns}.” - 
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A.V. ii. 1, 2.—Pra tad vocked amyitasya vidotn Gandhareo 
dhdma paramat guka yat | “May the Gandharva, who knows 
the world of the immortal, declare to us that supreme and 
mysterious abode.” 

Indra.—R. V. iii. 54, 17.—Mahat tad vah havayas charu 
nama yad ha devt bhavatha vibve Indre | sakha Ribhubhih puru- 
hata priyebhir imam dhiyam sataye taxata nah | “ Great, o 
sage [Aévins], is that cherished name of yours, through which 
[or, that] ye all become gods with (in) Indra. Do thou, much 
invoked (Indra), our friend, with the beloved Ribhus, fabricate 
(or dispose) this hymn for our welfare.” (This may merely 
mean that Indra was asked to give a favourable issue to the 
prayer of the worshipper, not to compose his hymn for him. 
Bee Roth’s Lexicon, under the word taz, 3.) 

R. V. vi. 26, 3.—Tham havim chodayah arkasdtao ityadi | 
“Thou (Indra) didst stimulate the poet in the composition of his 
hymns,” etc. (Sayana renders arkasdtaw, ‘‘for the seke of 
finding food.”) 

R. V, vi. 18, 15.—Krishoa kritno akritam yat te aati uktham 
naviyo janayasva yajhaik | “ Energetic (Indra), do what thou 
hast never yet done; generate a new song with the sacrifices.” 

R. V, vi. 34, 1.—Sam cha toe jagmur girah Indra perctr vi 
cha tvad yanti vibheo manishh | “‘ Many hymns are congre- 
gated in thee, o Indra, and numerous products of the mind issue 
from thee.” (This verse has been already quoted in p. 124.) 

BR. ¥. vi. 47, 10.—Jndra mrila mahyamh jivdtum ichcha cho- 
daya dhiyam ayaso na dhirim | Yat kittcha akath toiyur idat 
vadami taj jushasea kridki ma devavantam | “0 Indes, gladden 
mse, decree life for me, sharpen my intellect like the edge of an 
iron instrament. Whatever I, longing for thee, now utter, do 
thou accept; give me divine protection.” (Compare with the 
word chodaya the use of the word prachodayat in the Gayatri, 
RB. V. iii. 62, 10, which will be given below.) 

RB. V. vii. 97. 8.—Zam « namasa havirbhib sudecam Brah- 
manaspatif grintshe | Indra® sloko mahi dateyah sishaktu yo 
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brakmano devakritasya raja | 5. Tam & no arkam amyitaya jush- 
fam ime dhasur amyitdsah purtjah ityadi | “3, 1 invoke with 
reverence and with offerings the beneficent Brabmansspati. Let 
® great and divine song celebrate Indra, who is king of the 
prayer made by the devas. 5. May these ancient immortals 
make this our hymn acceptable to the immortal,” ete. (Are we 
to understand the word deva here of gods or priests ?) 

R. V. viii, 18, %.—Pratnavaj janaya gira srinudhi jaritur 
havam | “ As of old, generate hymne ; hear the invocation of 
thy worshipper.” 

B.V. x. 112, 9.—i shu sida ganapate ganeshu tom ahur 
vipratamam kavinam | na tite teat kriyate kiftchana are maham 
arkam Maghavan chitram archa | “ Lord of assemblies, sit amid. 
our multitudes ; they call thee the wisest of poets. Nothing is~ 
done without, or apart from thee ; Meghavan, receive with favour 
our great and besutifal hymn.” (Already quoted in p. 148.) 

Indra and Vishnu —R. V. vi. 69, 2.--Ya vidvisam janitara 
matinam Indra-Vishni halast soma-dhan& | Pra vim girah 
sasyaminah avantu pra stomdso giyamandsal arkaih | “ Indra 
and Vishnu, ye who are the generators of all hymns, who are 
the vessels into which soma is poured, may the praises which 
are now recited gratify you, and the songs which are chaunted 
with encomiums.” 

Indra and Varuna.—The following passage is not, properly 
speaking, 9 portion of the Rig-veda, as it is part of one of the 
Valokhilyas or apocryphal additions (described in Part Second, 
p. 210), which are found inserted between the 48th and 49th 
hymns of the 8th Mandala. From its style, however, it appears 
to be nearly #8 old as some parta of the RB. V. 

Zndravarun’ yad yishibhyo mantsham vacho mati srutam 
adattam agre | yani sthiinany asrijanta dhira yajham tanvanas 
tapast bhyapasyam | “ Indra and Varuna, I have seen through 
devotion that which ye formerly gave to the rishis, wisdom, under- 
standing of speech, sacred lore, and all the places which the sages 
created, when performing sacrifice.” (See Part Second, p. 220.) 
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Pashan.—R. V. x. 26, 4.—Mamsimahi tod vayam asmaham 
deva Pushan matinaficha sidhanam viprandficha adhavam | 
“We adore thee, divine Pushan, the accomplisher of our hymns, 
and the stimulator of seges.” 

Savitri R. V. iii. 62 (= 8, V. ii. 812, and Vaj. 8. iii, 85).— 
Tat Savitur varenyam bhargo devasya dhimahi | dkiyo yo nak 
prachodayat | ‘‘ We meditate that excellent glory of the divine 
Savityi; may he stimulate our understandings (or hymns, or 
rites].” 

(This is the celebrated Gayatrt, the most sacred of all the 
texta in the Veda. See Colebrooke’s Misc. Ess, i. pp. 29, 80, 
127, and 175; or pp. 14, 15, 78, and 109 of W. and N.’s ed, 
Benfey (8. V. p. 277) translates the Gayatri thus: “May we 
receive the glorious brightness of this, the generator, of the god 
who shall prosper our works,” 

The Linga Purana (Part IJ. sec. 48, 5 ff., Bombay litho- 
graphed ed.) gives the following “varieties” of the Gayatrt, 
adapted to modern Saiva worship: Gayatri-bhedah \| Tatpuru- 
shaya vidmahe vig-viguddhaya dhimahi | Tan nah Sivah pracho- 
dayat || Ganambikayai vidmahe harmasiddhyai cha dhimaki | 
Tan no Gauri prachodayat || Tatpurushaya vidmahe Mahade- 
vaya dhimahi | Tan no Rudrak prachodayat || Tatpurushaya 
vidmahe Vaktratundaya dhimahki | Tan no Dantih prachodayat || 
Mahasenaya vidmahe vagvisuddhaya dhimahi | Tan nak Skan- 
dah prachodayat || Tienasringaya vidmake Vedapddaya dhi- 
mahi | Tan no Vrishah prachodayad ityadi | “ (1) We contem- 
plate That Purusha, we meditate him who is pure in word [or 
purified by the word]; may That Siva stimulate us. (2) We 
contemplate Ganambiks, and we meditate Karmesiddhi (the 
accomplishment of works); msy That Gauri stimulate us. (3) 
‘We contemplate That Purusha, and we meditate Mahadeva; may 
That Rudra stimulate us. (4) We contemplate That Purusha, 
and we meditate Vaktratunde (Ganesa); may That Danti (the 
elephant) stimulate us. (5) We contemplate Mabasena (Karti- 
keys), and we meditate him who is pure in word; may That 

Bt 
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Skande stimulate us. (6) We contemplate Tixnasrings (the 
sharp-horned), and we meditate the Veda-footed; may Vrisha 
(the ball) stimulate us.” 

Soma.—R. V. vi. 47, 3.—Ayam me pliah udiyartti sicham ayam 
manishim ubatim ajigah | “This [soma], when drunk, stimulates 
my speech {or hymn] ; this called forth the ardent thought.” 

It may be said that this and the other following texts relating 
to soms, should not be quoted as proofs that any idea of 
divine inspiration was entertained by the ancient Indian bards, as 
they can mean nothing more than that the rishis were sensible 
of 8 stimulating effect on their thoughts and powers of expres- 
sion, produced by the exhilarating draughts of the juice of that 
plant in which they indulged. But the rishis hed come to 
regard Soma as a god, and apparently to be passionately devoted 
to his worship, Seo Part Second, pp. 470 ff., and especially 
pp. 474, 475. 

A. V. viii. 48, 3—Apdma somam amyitd abhdma aganma 
Jyotir avidima devin | kim nanam asman kyinavad aratth kim u 
dharitir amyita martyasya | “We have drunk the some, we 
have become immortal, we have entered into light, we have 
known the gods; what can an enemy now do to us? what can 
the malice of any mortal effect, o immortal god?” 

(This passage is quoted in the commentary of Gaudepada on 
the Sankhya Kariks, verse 2, and is tranalated (incorrectly as 
regards the last clause), by Prof. Wilson, in p. 18 of his Eng- 
Tish version.) 

A curious parallel to this last Vedic text is to be found in the 
satyrical drama of Euripides, the Cyclops, 578 ff.; though here, 
of course, the object is merely to depict the drunken elevation 
of the monster Polyphemus; 

"08 departs pos eunpepryndrer Bort: 


TE Vi dlpectas, roi Aids ve sr Opdver 
» siiy re Baxdveen deyrbe « 


“The aky, commingled with the earth, appears 
‘To whirl around ; I see the throne of Jove, 
And all the ewfal glory of the gods.” 
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R. V. ix. 25, 5.—Arushe janayan girah somah pavate dyu- 
shag Indraw gachchan kavikratu | “The raddy Soma, sage, 
united with men, purifies us, generating hymna, resorting to 
Indra.” 

RB. V. ix. 76, 4.—~... Pitd matinam asamashta-hieyah | 
“{Soma] father of our hymns, of incomparable wisdom.” 

R. V. ix. 95, 2.—Harih srijanah pathyam ritasya iyartti 
vacham ariteva navam | devo devinah guhyani nama dvishkri- 
noti barhishi praviche \ ‘The golden (Soma) when poured out, 
sends forth the hymn, [or, his voice], the companion of the 
ceremony, a8 a rower propels a boat. A god, he reveals the 
mysterious names of the gods to the bard upon the sacred grass.” 
(See R. V. ii, 42, 1, and x. 116, 9, quoted in p. 137), 

R. V. ix. 96, 6 (=S. V. ii. 298-5).—Somah pavate janita 
matinah janita divo janitd prithioya janita Agner janita sar- 
yasya janita Indrasya janita uta Vishnob | 6. Brakma devinam 
padacth kavinim yiskir vipranam makisho mriganath syeno 
gridhranam svadhitir vantnam somah pavitram ati eti rebhan | 
4. Pravwipad vachah armim na sindhur girah somah pacamano 
mantshah ityadi | “Soma purifies us, he who is the generator 
of hymns, of the sky, of the earth, of fire, of the sun, of Indra, 
and of Vishnu. 6. Soma, who is Brahma among the gods, a 
leader among the poets, a rishi among sages, & buffalo among 
wild beasts, a falcon among vultures, an axe amid the foresta, 
advances to the filter witha aound, The purifying soma, like the 
sea rolling its waves, haa poured forth songs, hymns, and 
thoughts,” ete. (See Benfey’s translation of this paseage in his 
Same-veda, pp. 238 and 253.) 

Varuna.—R. V. viii. 41, 5, 6.—Yo dhartta bhuvandnam ya 
usrandm apichya veda nimani guhyd | 2a havih haeyad puru 
ripam dyaur iva pushyati...\| Yasmin viévani kieya chakre 
ndbhir iva érit® ityadi | “ He who is the upholder of the worlds 
(Varuna), who knows the secret and mysterious names of the 
cows, he, a sage [or poet], cherishes sage (or poetical} works, 
aa the sky does meny forms. .. .. In him all sage (or poetical] 
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works abide, as the nave within 2 wheel,” etc. (See R. V. vii. 
87, 4, in p. 144, and ix. 95, 2, above, p. 163.) . 

Varuna, Mitra, and Aryaman.—R. V. vii. 66, 11.—Vi ye 
dadhu}s saradam misam ad ahar yajham aktumh cha ad richam 
andpyam Varuno Mitrah Aryama zatram rdjanah asate | “The 
kings, Varuna, Mitra, and Aryaman, who made the autumn, the 
month, the day, the sacrifice, night, and the Rik, possess an 
invincible power.” 


The following passage of the Rig-veda has (as we have seen 
above, p. 51, note 37; and p. 58), been quoted by Indian 
commentators and aphorists to prove the eternity of the Veda, 
on its own authority : ‘ 

R. V. viii. 64, 6.—Zasmai nanam abhidyave vacha Virtpa 
nityay@ vrishne chodasva sushtutim | “Send forth praises, 
Virtpa, to this heaven-aspiring and prolific Agni, with perpetual 
poice.” 

There ia, however, no reason whatever to suppose that the 
words nityaya vacha mean anything more than perpetual voice: 
There is no ground for imagining that the rishi entertained 
any such conception as became current among the systematic 
theologians of later times, that hia words were eternal. The 
word nitya is used in the same sense “ perpetual” in R. V, ix. 
12,7 (= 8. V. ii. 55, 2), where it is said of Soma, nityastotro 
vanaspatir dhinam antar ityddi | ‘The monarch of the woods, 
continually-praised, among the hymns,” etc., as well as in the 
two following texte : 

RV. ix. 92, 3.—Somah pundnah sada eti nityam itytdi | 
“The pure Soma comes to his perpetual abode [or to hia abode 
continually),” ete. 

RB. V. x. 89, 14 (quoted above, p. 182).—Nityam na sinum 
tanayam dadhan&h | “ Continuing the series like an unbroken 
Tine of descendants,” 


The tenor of the numerous texts adduced in thie Section seema 
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clearly to establish the fact that some at least of the ancient Indian 
tishis conceived themselves to be prompted and directed, in the 
composition of their hymns and prayers, by supernatural aid, de- 
tived from various deities of their pantheon. It may add force to 
the proof derived from these texts, and show that I am the leas 
likely to have misunderstood their purport and spirit, if I adduce 
some evidence that a similar conception was not unknown in 
another region of the ancient Indo-Germanic world, and that the 
expressions in which the early Grecian bards laid claim to an 
inspiration descending from the Muses, or from Apollo, were not 
mere figures of speech, but significant, originally, of a living 
belief. Most of the following passages, from Hesiod and Homer, 
in which this idea is enunciated, are referred to in Mr. Grote’s 
History of Greece, i. 478, 
Hesiod, Theogonia, 22 :— 


“ Hesiod orat was instrusted in beautiful cong by the Muses, 
‘Onoo as ho tended his lambs under glorious Helicon's rammit. 
Me then the goddemes first, the Olympian Muses, eocostod : 
Thia was the word which those danghters of Jupiter speke in my hearing : 
“Yo who abide in the fields, ye contemptible, gluttonous 
Full many tales we can tell which are feigned, though they seem to be real; 
But we are akilled, when we please, to relate the reality also.” 
‘Thna, very fusnt in speoch, mighty Jupiter’s daughters nddressed me, 
Btraightway then plucking « branch of luxuriant laurel, the Muses 
Gave it to me for a stall, and inepired me with speeh euporhuman, 
Fitting mo thus to make known both the fatare and aleo the bygone, 
‘Next they enjoined me to hymn the immortals, unchangeably blemed, 
Chiefly, however, to sing thair own praises, beginning and ending.” 
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Hesiod, Theogonia, 94 :— 


"Exe php Moveder xa) dnmBddov "AwdAAwros 
“Avipes dosdol Saar dni xbéva wa) mibapioral, 
"Ee Ba Aubs Bastar. 
“ Minstrels who come to this earth, as well as all tuneful musicians, 


Bpring from the heavenly Muses, and from the far-darting Apollo: 
Kings are from Jupiter sprang.” 


‘The following sre the words in which the author of the Iliad 
invokes the aid of the Muses, to qualify him for enumerating 
the generals of the Grecian host (Iliad, ii. 484) :— 


“Lonere viv yo Medea: Odbunia Beudr? Exovea, 
"tndis yap Seal dore xdpartd re lore Te deta, 
"Hyeis 82 wrtos Buoy Reotoper budé e1 Tuer. 


“Tell to me now, o ye Muses, who dwoll in Olympian mansions, 
Yo who are goddeaes, present, and knowing all things which befell men, 
‘Things of which wo may hear rumoura, but never get accurate knowledge— 
‘Tell to me who were commanders and chiefs of the Grecian army.” 


But the Muses could also take away, as well as impart, the 
gift of song, as appears from Iliad, ii. 594 ff. 


“Evia re Motion: 

*arrépavas Oduvper Tov Optitea wavour boidiis" 

redro php doxdueros rcneduar, Vonap by bvra 

Mobeni delBorer, wovpas Aids bryidxoso. 

"A 88 xedsodpevas wnpby Olewy, durip doidhy 

Beowealny Aptrovre, xa derdrabor xibapsTiv. 

“That was the spot where the Musos 
‘Thracian Thamyris met, when they stopped his carvor as @ minstrel. 
‘Boastingly he had affirmed that, if even the heavenly Muses, 
Daughters of Jove, should compete, he would bear off the laurels for singing. 
‘Hotly indignant, they smote him with blindness, and took swsy from him 
7, Seience divine, and his skill in melodious music.” 


The following passages from the Odyssey refer to Demodoous, 
the bard who sang at the court of Alcinous, King of the Pha- 
scians (Odyssey, viii. 48 ff.) :— 

Kertenete be eine doidée,, 


AausBexor 1G dp ‘pa Subs wis Samer doithr, 
Thprew, Sexy Gunde twerpiopow dalber. 

“ And summon Demodoous hither, 
‘Minstrel divine, whom the god Aath endowed with most exquisite science, 
Charming, whenever his epirit impels him to sing for our pleasure.” 
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Odyssey, viii. 62 f.— 
Riiput B dyyiter Frter kyav ipchpor dod 
The wipt Mode? epidgee, BBov B Ayabés re wake 16, 
"Optarnay nly Exepoe BBov BASciar doibhy. 
“ Afterward nigh came the herald, conducting the loveable minstrel. 
‘Him the Muse tenderly loved, but sha dealt him good mingled with evil; 
Eyesight sho took from hiru, while she casigned Atm sweet song in requital.” 


Odyssey, viii. 78— 
Mote? fp doiddy Aofeer AeBéueras nda dyBpOr Kor Ae 
“Next the Muse stirred up the bard to resound the achievements of heroes.” 


A little further on, Ulysses says of Demodocus (Odyssey, 
Vill. 479 ff.) :— 
Tikes yip deGpterocow exixOovlovew doite 
‘Tuulis Eapopol elo wad diBots. Buvex’ pa epéas 
“Oxuas Modo’ eiBake, planes 3d gidov doidav. 
‘All men who dwell upon carth atind in awe of, and honour, their minatrls, 
Sinco the Muse teaches them days, and looks on the tribe with affection,” 


And again he-addresses him thus (Odyssey, viii. 487) :— 


Anudber’, Koxe 4 0 Bporér hurlfoy? bxdorur, 
"Mod ya Mode? aBiBake Aidt wits, 4 of 77 AxéNAwr. 
Alay -ybp ward nbopon Axcauty Berov belBeus, wo7-As 


“Happy I deem thee, Demodoous, far above all other mortals. 
Bither the Muse, Jove’s daughter, Asth taught thee, or Phosbua Apollo; 
Buch the exactness with which thon relatest the fate of the Argives."”® 


Phemius, the Ithacan minstrel, thus supplicates Ulysses to 
spare his life (Odyssey, xxii. $45 ff.) :— 


"Aung ros werénie@ Byor teoeras, Tuner hobby 

Téguys, Bs ve Gece xa) dvipdmour delbo. 

*avroBitacros 8 dul, Geds 84 not dv gpecle Buas 
' Havrolas dedguew. 

“ Afterward, thou thyself shalt lament if thou slayest the minstrel,— 
‘Me, who sing praise to the gods, aud delight mankind with my logends, 
Self-instructed am I, but 2 god Aath implanted within me 
All kinds of narrative lore.” 


* “That is,” says Mz, Grote, “ Demodovus has cither been inspired as a post by 
‘the muse, or a 8 prophet by Apollo, for the Homeric Apollo is not the god of 
Kalohas, the prophet, zoosives hia inspiration from Apollo, who confers upon him the 
same knowledge, both of past and future, as tho Muses give to Hesiod.” But doos 
not this passage itaelf (Odymey viii. 488) show that the Homeric Apollo was the god 
of song, an well a1 the bestower of prophetic intuition? and do we not learn the 
samo from [ind, {. 608? In any case, it is quite clear from Theog. 94, quoted above, 
that Hesiod recarded Anollo in thie character. 


fl 
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The early Grecks believed that the gift of prophecy also, 
as well as that of song, was imparted by the gods to mortals, 
This appears from the following paseage of Homer (liad, 
i, 69) -— 

days Ororopldns, Buwvorérur 5x Epiores, 
“Os fq rd ddvra rd 7 deodpave, pb? lbrra, 
Kal vieoo? tyhoar *Axmiay“TAsor rw, 

“Hy id parrootrny, rhy bs wipe boiBos "Awd. 


“ Calchas, the great son of Thostor, all other diviners excelling, 
Bkilled in the present, foresosing tho futare, and knowing the bygone ; 
Gnide of the Grecian gallies from Hellas to Tiion’s roadstead, 
‘Thanks to that power of divining which Phabus Apolo imparted,” 


It is well argued by Mr, Grote that the early Greeks really. 
believed in the inspiration of their bards by the Muses (History 
of Greece, i, 477 ff.) :— 

“His [the early Greck’s) faith is ready, literal and unin- 
quiring, apart from all thought of discriminating fact from 
fiction, or of detecting hidden and symbolized meaning: it is 
enough that what he hears be intrinsically plausible and seduc- 
tive, and that there be no special cause to provoke doubt. And 
if indeed there were, the poet overrules such doubts by the holy 
and all-sufficient authority of the Muse, whose omniscience ia 
the warrant for his recital, as her inspiration is the cause of his 
success, The state of mind, and the relation of speaker to 
hearers, thus depicted, stand clearly marked in the terms and 
tenor of the ancient epio, if we only put a plain meaning upon 
what we read, The post—like the prophet, whom he so much 
resembles— sings under heavenly guidance, inspired by the 
goddess to whom he has prayed for her assisting impulse. She 
pate the word into his mouth and the incidents into his mind ; 
he is a privileged man, chosen as her organ, end speaking from 
her revelations. As the Muse grants the gift of song to whom 
she will, so she sometimes in her anger snatches it away, and 
the most consummate human genius is then left silent and help- 
less. It is trae that these expressions, of the Muse inspiring, 
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and the poet singing, a tale of past times, have passed from the 
ancient epic to compositions produced under very different cir- 
cumstances, and have now degenerated into unmeaning forma 
of speech ; but they gained currency originally in their genuine 
and literal acceptation. If poets had from the beginning written 
or recited, the predicate of singing would never have been 
ascribed to them ; nor would it ever have become customary to 
employ the name of the Muse as a die to be stamped on licensed 
fiction, unless the practice had begun when her agency was 
invoked and hailed in perfect good faith. Belief, the fruit of 
deliberate inquiry, and a rational scrutiny of evidence, is in auch 
an age unknown ; the simple faith of the time alides in uncon- 
sciously, when the imagination and feeling are exalted; and in- 
spired authority is ot once understood, easily admitted, and 
implicitly confided in.” 

If we extend our researches over the pagea of Homer, we 
shall speedily discover numerous other instances of divine 
interference in human affairs, not merely (1) in the general 
government of the world, in the distribution of good and 
evil, and the allotment of the diversified gifta, intellectual, 
moral, and physical, which constitute the innumerable varieties 
of human condition, but also (2) in the way of special sug- 
gestion, guidance, encouragement, and protection, afforded to 
individuals. 

Illustrations of the general control exercised by the gods over 
the fortes of mankind may be found in the following passages 
of the Iliad, xiii, 730 f,, and of the Odyssey, i. 847 f. ; iv. 286 f. ; 
vi. 188 f.; viii, 167-175 ; xvii. 218, 485 ff. 

The following are illustrations of the special interference of 
the gods in behalf of their favourites :—Lliad, i. 194 ff., 218 ; iii. 
S80. ; v.14; vil. 272; xili. 60 £,, 485; xvi. 788 ff. :—Odynsey, 
1,810 ; iii, 26. ; xiv. Q16f, 227; xvi. 159% Of the latter 
class of passages, I quote two specimens. 


4 Compare Prof. Bleskie’s dissertation on the theology of Homer in the ‘ Classical 
‘Movenmn,"" vol. vii. pp. 414 #. 
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Odyssey, i, 319 f— 
"Hl ude tp bs elrote’ belBn ysuebeis "Atha, 
“Opnis 8 bs looriua Biberaro” 1G 8dr) Ouse 
| Oe wdvos wal Gdpeos, bxduryets 74 4 xorpde 
Maddog Er’ 9 rd wdpoider 4 82 gpesty for voheas: 
CdpPare Kara Goudy, Stara yap Gedo Euvas. 


“Tha baving spoken, the goddess, tho keen-eyed Athene departed, 
Flying aloft like a bird, unobserved : but to him she saplanted 
Courage and etrongth in hie soul, and reminded him thon of hie father 
Far more strongly than ever: he then, perceiving the marvel, 
‘Wondered exceedingly, thinking a god must have been his adviser. 

When Telemachus urges his youth and inexperience as a 
reason for diffidence in approaching Nestor, Minerva says to 
him (Odyssey iii. 26) :— 

Twrduax’, Hrs ply dvrds dot gpeo} offer rohous, 
YANAa 84 wat Salven broohoers:' bv yap ote 
“Ov ce Geir bdcyr: yertabas ve Tpapluer re. 


“Some things thon thyself shalt perceive in thine own understanding; 
Others, again, some god wild suggest to thy spirit, for never 
ast thou been born, or bred up, except by celestial permission.”” 

These passages, however, afford only one exemplification of 
the idea which runs through, and in fact, created, the entire 
mythology of the Greeks, viz., that all the departments of life 
and of nature were animated, controlled, and governed by par- 
ticular deities, by whom they were represented, and in whom 
they were personified. 

The Indian mythology,—as is evident to every reader of the 
Vedas, as well as (to some extent) to the student of the 
Puranas,—is distinguished by the same tendency as the Grecian. 
Indra, Agni, Vayn, Varuna, Strya, and many other gods are 
nothing else than personifications of the elements, while Vach 
or Sarasvatl and some other deities, represent either the divine 
reason by which the more gifted men were supposed to be 
inspired, or some mental function, or ceremonial abstraction. 

In the later religious history, however, of the two races, the 
Hellenie and the Indian, there is in one respect a remarkable 
divergence. Though the priestesses of the different oracles, 
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and perhaps some other pretenders to prophetical intuition, 
were popularly regarded as speaking by a divine impulse, the 
idea of inspiration as attaching to poems or other compositions 
of a religious, didactic, or philosophical character, very soon 
became extinct. The Greeks had no sacred Scriptures. Their 
philosophers spoke and wrote in dependance on their own reason 
alone. They never professed to be guided by any supernatural 
assistance, nor claimed any divine authority for their dogmas. 
Nor was any such character of infallibility ever claimed for 
any of them by their successors. 

In India, on the other hand, the indistinct, and perhaps 
hesitating, belief which some of the ancient rishis seem to have 
entertained in their own inspiration was not suffered to die out 
in the minds of later generations, On the contrary this belief 
grew up by degrees into a fixed persuasion that all the literary pro- 
ductions of those early sages had not only resulted from a super- 
nal impulse, but were infallible, divine, and even eternal. These 
works have become the sacred Scriptures of Indie, And in the 
popular opinion, if not in the estimation of the learned, most 
Indian works of any importance, of a religious, scientific, or 
philosophical kind, which were produced at a later period, have 
come to be regarded as inspired, as soon as the lapse of ages had 
removed the writers beyond familiar or traditional knowledge, 
and invested their names with a halo of reverence. 


To return from this digression to the inquiry which was being 
pursued regarding the opinions of the ancient Vedic rishis on 
the subject of their own inspiration : 

How, it will be asked, ara we to reconcile this impression 
which the rishis manifest of being prompted by supernatural 
aid, with the circumstance, which seems to be no less distinctly 
proved by the citations made in the preceding section (pp. 128, 
188), that they frequently speak of themselves as having made, 
Sabricated, or generated the hymns, without apparently betray- 

+ See Nigelebach’s Nachhomerische Theologie, pp. 173 ff. 
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ing any consciousness that in this process they were inspired or 
guided by any extraneous assistance? 

I am not in a position to attempt any very precise expla- 
nation of this discrepancy. I will only suggest (1) that 
possibly the ides of inspiration may not have been held by the 
earliest rishis, but may have grown up among their successors ; 
or (2) that it may have been entertained by some rishis, and not 
by others; or again (8), if both ideas can be traced to the same 
author (as is possibly the case in BR. V. i. 109, 1, 4), we may 
suppose that the one notion was uppermost in his mind at one 
moment, and the other at another; or (4) that he had no very 
clearly defined ideas of inspiration, and might conceive that the 
divine assistance of which he was conscious, or which at least he 
implored, did not render his hymn the less truly the production. 
of his own mind; that, in short, the superhuman and human 
elements were not incompatible with one another. 

The first of these suppositions is, however, attended with this 
difficulty, that both conceptions, viz., that of independent unas- 
sisted composition, and that of inspiration, appear to be dis- 
coverable in all parts of the Rig-veda, As regards the second 
supposition, it might not be easy (in the uncertainty attaching to 
the Vedic tradition contained in the Anukramani or Vedic index) 
to show that euch and such hymns were written by auch and 
such rishis, rather than by any others. It may, however, be- 
come possible by continued and careful comparison of the Vedic 
hymns, to arrive at some probable conclusions in regard to their 
authorship, so far at least as to determine that particular hymns 
should probably be assigned to particular eras, or families, 
rather than to othors. I must, however, leave such investiga- 
tions to be worked out, and the results applied to the present 
subject, by more competent scholars than myself. 

IIl.—While in many passages of the Veda, an efficacy is 
ascribed to the hymns, which is perhaps nothing greater than 
natural religion teaches all men to attribute to their devotions, 
in other texts a mystical, magical, or supernatural power is 


anor. rv.J TO THE ORIGIN OF THE VEDIC HYMNS. 178 


Tepresented as residing in the prayers and metres. (See Weber's 
Vajasaneyi-Sanhite specimen, p. 61.) : 

Thos in R. V. i. 67, 3, it is said: Ajo na 2ah dadhara 
prithiotm tastambha dyam mantrebhik satyaih | “ (Agni) who 
like the unborn, supported the broad earth, and upheld the sky 
by true prayers.” The following is part of Sayana’s annotation 
on this verse: Mantrair divo dhdranam Taittiriye samamna- 
tam | “deva va adityasya svarga-lohasya paracho 'tipatad abi- 
bhayuh | tam chhandobhir adrihan dhritya” iti | yadvd satyair 
mantraih stilyamano "gnir dyamh tastambha iti | ‘The support- 
ing of the sky by mantras is thus recorded in the Taittirtya : 
‘The gods feared lest the sun and the heaven should fall down; 
they propped them up by metres.’ Or the verse may mean 
that Agni, being lauded by true mantras, upheld the sky.” 

RB. V. i. 164, 25.—Jagata sindhum divi astabhayad rathantare 
stryam pari apagyat | gayatrasya samidhas tisra ahus tato 
mahna pra ririche mahatod | “ By the Jagatt metre he fixed 
the waters in the sky; he beheld the sun in the Rathantara 
(a portion of the Sima-veda): there are said to be three 
divisions of the Gayatt; heneo it surpasses {all others] in 

_ power and grandeur.” 

R. V. iii. 58, 12.— Visodmitrasya raxati brakma idam Bhara- 
tam janam | “Tho prayer of Visvamitra protects this tribe of 
the Bharatas.” 

BR. V. v.81, 4,—Brahmana Indram mahkayanto arkair avar- 
dhayan Ahaye hantavai u | ‘ The priests magnifying Indra by 
their praises, have fortified him for slaying Agni.” 

BR. Y. v. 40, 6—... Galham saryat tamasd apavratena 
turtyena brahmana avindad Atrih | v. 8,... Atrih stryasya 
divi chacur adhat svarbhdnor apa maya aghuxat | v.9. Yash vai 
siryamk scarbhanus iamasd avidhyad dsurah | Atrayas tam 
anvavindan na hi anye asaknuvan | “ Atri, by his fourth prayer, 
discovered the sun which had been concealed by an unholy 
darkmess, 8. .., Atri placed the eye of the sun in the sky, 
and hid the delusions of Svarbhfnu. 9. The Atris discovered 
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the sun, which Svarbhanu, of the Asura race, had pierced; no 
other could [effect this].” 

RB. V. vi. 75, 19.—... Devise tam sarve dharvantu brakma 
varma mamantaram | “May all the gods destroy him; the 
prayer is my protecting armour.” 

R. V. vii. 19, 11—Mw Indra éara stavamanah att brakma- 
jatas tancd cacpidhasea itytdi | “Heroic Indra, landed with 
devotion, and impelled by our prayers, grow in body,” etc. 

R. V. vii. 98, 8.—... Boon mu kath dasardjhe Sudasam 
pravad Indro brahmana vo Vasishthah | 5. ... Vasishthasya 
stuvatah Indrah asrod urum Triteubhyah akrinod u lokam | 
“Indra has delivered Stdas in the combat of the ten kings 
through your prayer, Vasishthe. 5. Indra heard Vasishtha 
when he praised, and opened a wide place for the Tritsus.” 

R. V. viii. 15, 7 (=8. V. ii, 995)—Zava tyad indriyam 
brihat tava suskmam uta kratuhh vajrah sisatt dhishand varen- 
yam | “The hymn sharpens thy great strength, thy vigour, 
thy force, [and thy] glorious thunderbolt.” 

(This verse is tranelated by Benfey, 8. V. p. 286,.who, in a 
note, thus describes the doctrine of the hymns: “ Prayer 
sharpens the thunderbolt, and consequently Indra’s might; for 
the power, etc., of all the gods is derived from the sacrifices and 
prayers of men.”) 

R. ¥. viii. 49, 9.—Pahi nak Agne ehayd pihi uta doitiyaya 
paki girbhis tisyibhir arjampate paki chatasribhir vaso | ‘“ Pro- 
tect us, Agni, through the first, protect us through the second, 
protect us, lord of power, through three hymna, protect us 
through four, thou gracious one,” 

The following passage celebrates the numbers of the metres ; 

R. ¥. x. 114, 8, 9.—Sahasradha patichadasani uhthé yavad 
dydvi-prithivt tévad it tat | Sahasradha mahimanah sahasranm 
yéoad brahma tavatt otk | has chhandasah yogam aveda dhirab 
ho dhishnydm prati vacham papdda | kam ritojam ashtamam 
étram ahur hart Indrasya ni chikya hah evit | “There are o 
thousand times fifteen whthas; that extends [they extend ?} as 
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far as heaven and earth. A thousand times a thousand are the 
glorifications; speech is commensurete with devotion. What 
sage knows the [whole] series [or application] of the metres? 
‘Who has obtained all the forms of devotional speach? Whom do 
they call the eighth hero among priests? Who has perceived 
the two steeds of Indra?” 

(The word dhishnya is said by Yaska, Nirukta, viii. 3, to be 
== to dhishanya, and that again to be =to dhishanabhava, 
“ gpringing” from dhishand, “ speech,” or “‘ asored speech.” 

TI conclude the series of texts relating to the power of the 
mantras by quoting the whole of the 130th hymn of the 10th 
Mandala of the R. V.: Yo yajfto visvatas tantubhis tatah eha- 
éatam devakarmebhir ayatah | ime vayanti pitaro ye dyayuh pra 
vdya apa vaya asate tate | 2, Puman enam tanute uthyinatti 
puman vi tatne adhi nike asmin | ime mayakha upa shedur @ 
sadah simian chakrus tasarani otave | 3. Ka asit prama pratima 
kim nidanam djyam kim asit paridhih ha asit | chhandah him 
astt priugam kim uktham yad devt devam ayajanta visve | 
4, Agner gayatrt abhavat sayuged ushnihaya Savita sambabhiea | 
anushtubha Somah ukthair mahasvan Brihaspater brihati vacham 
Goat | 5. Virén Mitrdvarunayor abhisrir Indrasya trishtub iha 
bhagah ahnah | Viewin devin Jjagati avivesa tena chaklripre 
rishayo manushyah | 6. Chaklripre tena rishayo manushya yajfle 

jate pitaral nah purdne | paéyan manye manasa chaxast tan ye 
imam yajham ayajante parce |'7. Sahastomah sahachhandasah 
Goritah sahapramah rishayah sapta dairyah | parveshim pan- 
tham anudrigya dhira ancalebhire rathyo na rasmin | “The 
[web of] sacrifice which is stretched on every side with threads, 
which is extended with one hundred [threads], the work of the 
gods,—these fathers who have arrived weave it; they sit where 
it is extended, {saying?] ‘weave forwards, weave backwards,’ 
The Man stretches it out and spins it, the Man has extended it 
over this sky. These rays [rishis?] approached the place 
of escrifice; they made the Sama verses the shuttles for the 
woof. What was the order [of the ceremonial], what the dispo- 
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sition, what the service, what the offering, what the enclosure, 
what the metre, what the preliminary chaunt, and what the 
hymn, when all the gods sacrificed to the god [or, offered up the 
god ase victim]? The gayatrt was produced as the [metre] 
attendant upon Agni; Savitri appeared with the wshnih ; and 
Soma, glorious through hymns (wkthas), with the anushtubh ; 
the dyikatt preferred the voice of Brihaspati. The srat 
attached itself to Mitra snd Varuna; the ¢rishtubh, assigned 
to [?] the day, [accompanied] Indra. The jagatt entered into 
the Vievedevas, By this means men were made rishis, [or 
rishis and men were formed]. By this means our mortal fathers 
were made rishis, when this ancient sacrifice was celebrated. 
Beholding, I know [or I believe I behold] with my mind, [es] 
an eye, those ancients who performed this sacrifice. The seven 
divine rishis, with hymns, with metres, [with] ritual forms, 
and with the prescribed arrangementa, steadily contemplating 
the path of the ancients, have, like charioteers, followed after 
the rays.” 

I shall not attempt to explain the meaning and purport of 
all the parts of this mystical hymn. The precise signification 
of some of the terms relating to the ceremonial of sacrifice in 
verse 8, is not supplied in any work to which I have access. 
Ta the rendering of those to which I refer, Mr. Colebrooke, who 
has translated the passage (Essays, i. 84, 35, or p. 18 of W. and 
N.’s ed.) differs from M. Langlois. My object in quoting the 
hymn is to show how the various metres are associated with the 
different deities, in this primeval and mysterious rite, and how a 
certain sanctity of character is thus imparted to them. Tho 
Atharva-veds (x, 7, 48, 44) gives the second verse somewhat 
differently from the R. V., as follows: Pumdin enad vayati 
udgrinatti puman enad vi jabhara adhi nake | ime mayakha upa 
tastabhur diva sdmani chakrus tasarani vatave | “The Man 
weaves and spins this: the Man hae spread this over the aky. 
These rays have propped up the sky ; they have made the Sama 
verses shuttles for the woof.”) 
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IV.—But whatever may bave beon the nature or the source 
of the gupernal illumination to which the rishis laid claim, it 
ig quite clear that some among them at least made no pre- 
tensions to anything like a perfect knowledge of all subjecta, 
human and divine, as they occasionally confesa their ignorance 
of mattersin which they felt a deep interest and curiosity. This 
is shown in the following texts: 

R. V. i. 164, 5.—Pakab prichchhami manasa avijanan devd- 
nam ona nikita padani | vatse bashkaye adhi sapta tantan vt 
tatnire kavayah otavai &@ | 6, Achikitoan chikitasaé chid atra 
havin prichchhami vidmane na vidoin | vi yas tastambha shal 
ima rajainsi ajasya ripe kim api svid cham | 37. Na vi jandmi 
yad iva idam asmi ninyah sannaddko manasi charami | yada 
m& gan prathamajah ritasya ad id vachak asnuve bhagam 
asyah | “Immatore, not knowing in my mind, I enquire; 
these [are] the hidden or treasured traths [or abodes] of the 
gods; the sages have stretched out seven threads for a woof 
over the yearling calf (or over the sun, the abode of all things]. 
Not comprehending, I ask those sages who comprehend this 
matter ; unknowing, [I ask] that I may know; what is the one 
thing, in the form of the unereated, who has upheld these six 
worlds? 87. I do not recognize if I am like this; I go on 
perplexed and bound in mind. When the first-born sons of 
sacrifice [or truth] come to me, then I enjoy a share of that 
word.” 

(I do not attempt to explain the proper sense of these obscure 
and mystical verses. It is sufficient for my purpose that they 
clearly express ignorance on the part of the speaker. Prof. 
‘Wilson’s translation of the passages may be compared. Prof. 
Miller, Anc. Ind. Lit., p. 567, renders verse 37 as follows :— 
“T know not what this is that I am like; turned inward I walk, 
chained in my mind. When the first-born of time comes near 
me, then I obtain the portion of this speech.”) 

R. V. x, 88, 18.—Kati agnayab hati strydea} hati ushasah 
hati u svid apah | na upaspijam vah pitaro vadimi prickchhami 

+t] 
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wah kavayo vidmane kam | “How many fires are there? how 
many suns? how many dawns? how many waters? I do not, 
fathers, say this to you in jest; I really ask you, sages, in 
order that I may know.” ‘ 

RB. V. x, 129, 6.—Tiraschino vitato ratmir eshim adhak sid 
asid upari svid asit | retodha dsan makimana dsan svadh@ ava- 
stat prayatih parastat | 6. Kah addhé veda kak iha pravochat 
hutak data kutah iyam visyishtif | arvtg devd asya visarjanena 
atha ko veda yatah ababhiva | 7. Iyam visrishtir yatak aba- 
bhava yadi va dadhe yadi vd na \ yak asya adhyaxak parame 
vyoman sa anga veda yadi va na veda | “Their ray, obliquely 
extended, was it below, or was it above? There were generative 
sources, and there were great powers, svadhi (nature) below, 
and effort above. Who knows, who hath here declared whence 
this creation was produced, whence [it came]? The gods were 
subsequent to the creation of this universe; ho then hnons 
whence it sprang? Whence this creation sprang, whether it 
was formed or not,—He who, in the highest heavens, is the 
overseer of this universe,~he indeed knows, or he does not 
know.” 

(The last verse may slso be rendered, “He from whom thie 
creation sprang,—whether he made it or not,—he who is the 
overseer of this universe, he knows, or he does not know.” 
Bee the translation of the whole hymn by Mr. Colebrooke in 
his Eesaya, i. 38, 34, or p. 17 of W. and N.’s ed. See also 
Prof, Miiller’s translation and comment in pp. 659-564 of his 
History of Anc. Sanskrit Lit.) 

‘We have seen (above, p. 45) that a claim is set up (by some 
unknown writer quoted by Sayans) on behalf of the Veda that 
it can impart au understanding of all things, pest and future, 
subtile, proximate, and remote; and that according to Sankara 
Acharya (on the Brahma sutras, i. 1, 8) as cited above, p. 52, 
note, the knowledge which it manifests, approaches to omnisci- 
ence, Al such prond pretensions are, however, plainly enough 
disavowed by the rishis who uttered the complaints of ignorance 
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which I have just adduced. It is indeed urged by Bayana (see 
above, pp. 45, 48) in answer to the objection, that passages like 
B. Y. x. 129, 5, 6, can possess no suthority as sources of 
Imowledge, since they express doubt,—that this is not their 
object, but that it rather is to intimate by a figure of speech the 
extreme profundity of the Divine essence, and the great difficulty 
which any persons not well versed in the sacred writings must 
experience in comprehending it. There can, however, be little 
doubt that the authors of the passages 1 have cited did feel their 
own ignorance and intended to give utterance to this feeling. 
As, however, such confessions of ignorance on the part of the 
rishis, if admitted, would have been incompatible with the doctrine 
that the Veda was an infallible source of divine knowledge, it be- 
came necessary for the later theologians who held that doctrine to 
deny, or explain away, the plain sense of those expressions. 

- It should be’ noticed that these confessions of ignorance and 
fallibility are by no means inconsistent with the supposition 
that the riahia may have conceived themselves to be animated 
and directed in the composition of their hymns by a divine 
impulse. Though the two rivals, Vasishtha and Viévamitra, to 
enhance their own importance, and recommend themselves to 
their royal patrons, talk proudly about the wide range of their 
Imowledge (see above, pp. 142-144), it is not necessary to 
imagine that, either in their idea or in that of the other ancient 
Indian seges (any more than in that of the Grecian bards), 
inspiration and infallibility were convertible or co-extensive 
terms. Both the Greek minstrel and the Indian rishi may have 
believed that they received, indeed, such supernatural aid as 
enabled them to perform what they must otherwise have left 
unattempted, but which after all resulted in only a partial 
illumination, and left them still liable to mistake and doubt. 

I must also remark that this beliof in their own inspiration 
which I imagine the rishia to have held, falls very far short of 
the conceptions which later writers, whether Naiyéyika, Mimsn- 
saka, or Vedantist, entertain in regard to the supernatural origin 
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and authority of the Veda, The gods from whom the rishis 
supposed that they derived their illumination, at least Agni, 
Indra, Mitra, Varana, Soma, Pushen, ete., would all fall under 
the category of productions, or divinities created in time. This 
ia clearly shown by the comments of Sankara on the Brahma 
Batras, i. 8, 28 (above, pp. 69, 70). But if these gods were 
themselves created, and even (as we are told in the Rig-veda 
iteelf, x. 129, 6, cited in p. 178) produced subsequently to some 
other parts of the creation, the hymns with which they inspired 
the rishis, could not have been eternal. The only one of the deities 
referred to in the Rig-veda as sources of illumination, to whom 
this remark would perhaps not apply, is Vach or Sarasvatt, who 
is identified with the supreme Brahma in the passage of the 
Vrihad Aranyaka Upanishad quoted above (p. 108, note 53); 
though this idea probably originated subsequently to the era of 
the hymns. But it is not to created gods, like Agni, Indra, and 
others of the same class, that the origin of the Veda is referred 
by the Neiyayikas, Mimansakas, or Vedantists. The Naiya- 
yikas represent the eternal Tavara aa the author of the Veda; at 
Teast, this is the opinion of Udayana Acharyya, the writer of the 
Knusuminjali (in the passages which I shall quote in the Appen- 
dix in 8 note on p. 81), And the Mimansakes end Vedantista, 
as we have seen (pp, 52-78, and note 39, pp. 51, 52), either 
affirm that the Veda is uncrested, or derive it from the eternal 
Brahma, Their view, consequently (unless we admit an excep. 
tion in reference to Vach), differs from that of the Vedic rishis 
themselves, who do not seem to have had any idea, either of 
their hymns being wncreated, or of their being derived from the 
eternal Brahma. 

As regards the relation of the rishis to deities like Indra, it is 
also deserving of notice that later mythologists represent. the 
former, not only as quite independent of the latter, and as gifted 
with an inherent capacity of raising themselves by their own 
austerities to the enjoyment of various superhuman faculties, 
but even as possessing the power of rivalling the gods them- 
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selves, and taking possession of their thrones. See the stories 
of Nehueba and Visvamitra in the First Part of this work, par- 
ticularly pp. 68, 108, and 108. Compare also the passages from 
the Rig-veda, x. 154, 2, and x. 167, 1, quoted above, p. 146, where 
the rishis are said to have attained to heaven, and Indra to have 
conquered it, by devotion (tapas). 


Sxcr. V.—Zezts from the Upanishads, showing the opinions of the authore 
regarding their own inspiration, or that of their predecessors. 


I shall now adduce some passages from the different Upani- 
ebads, to show what opinions their authors entertained either in 
regard to their own inspiration, or that of the earlier sages, from 
whom they assert that their doctrine was derived by tradition. 

I, Bvetaévatara Up. v. 2 (already quoted above, p. 96).— 
Yo yonim yonim adhitishthaty eko visodni rapani yontécha sarvah 
rishim prasatam Kapilah yas tam agre jhdnair bibhartti jaya- 
minaicha pasyet | “He who alone presides over every place 
of production, over all forms, and all sources of birth, who 
formerly nourished with various knowledge that rishi Kapile, 
who had been born, and bebeld him at his birth.” 

Il, Svetasvatara Up. vi. 21.—Zapah-prabhaoad veda-prasd- 
dachcha Brahma ha Svetisvataro ‘tha vidvin | atyasramibhyah 
paramam pavitram provacha samyag siski-sangha-jushtam | 
“ By the power of austerity, and by the grace of the Veda, the 
wise Svetiévatara declared perfectly to the men in the highest of 
the four orders, the supreme and holy Brahma, who is sought 
after by the company of rishis.” (Dr. Réer’s translation, p. 68, 
follows the commentator in rendering the first words of the 
verse thus; “ By the power of his austerity, and the grace of 
God.” This, however, is not the literal meaning of the words 
veda-prasidackcha, a reading the correctness of which is not 
denied.) 

III, Mundake Up. i. 1 ff. (quoted above, p. 18, more at 
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Jength).—Brakma devandm prathamah sambabhica vitvasya 
hartta: bluvanasya gopta | Sa brakma-vidyam sarva-vidya-pra- 
tishtham Atharotya jyeshtha-putraya praka | “Brabma wes 
born the first of the gods, he who is the maker of the universe 
and the supporter of the world. He declared the science of 
Brahma, the foundation of all the sciences, to Atharva, his” 
eldest gon,” 

TV. Chhandogya Up. p. 625 ff.—TZad ha etad Brahma Praja- 
pataye wicha Prajapatir Manave Manuh prajabhyah | dcharyya- 
kulad vedam adkttya yatha vidhanamh guroh harmatiseshena 
abhisamavritya kutumbe suchau dese svddhyayam adhiydno 
dharmikin vidadhad atmani sarcendriyani sampratishthapya 
Ghihsan sarca-bhatani anyatra Girtheblyah sa khalv evam vartta- 
yan yavadayusham Brakma-lokam abhisampadyate na cha punar 
Gvarttate na cha punar avarttate | “This [doctrine] Brahma 
declared to Prajapati, Prajapati declared it to Manu, and Manu 
to his descendents. Having received instruction in the Veda from 
the family of his religious teacher in the prescribed manner, and 
in the time which remains after performing his duty to his pre- 
ceptor ; and when he bas ceased from this, continuing his religious 
atudies at home, in his family, in a pure spot, communicating 
knowledge of daty [to young men], withdrawing all his senses 
into himself, doing injury to no living creature, away from holy 
places [?], thus passing all his deys, a man attains to the world 
of Brahma, and does not return again, and does not return 
again, [i.¢., is not subjected to any future births].” 

T quote the commencement of Sankara’s comment on this 
passage: Tad ha etad dimajhinam sopakaranam om ity etad 
axaram ityddyaik saha upasanais tadvichakena granthena ash- 
fidhyiya-lazanena saha Brahm& Hiranyagarbhah Parames- 
varo vit taddeirena Prajdpataye Kaéyapiya woicha | asdo api 
Hanave soaputrdya | Manub prajabhyag | ityeoam sruty-artha- 
sampraliya-paramparaya agatem upanishad-vijfanam adydpi 
vidratse avagamyate | “‘ This knowledge of soul, with its instra- 
ments, with the sacred monosyllable om and other formule of 
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devotion, and with the book distinguished as containing eight 
chapters, which sets forth all these topics, [‘viz., the Chhandogya 
Upanishsd itself] was declared by Brahma Hiranyagarbha, or 
by Paramesvara (the supreme God), through his agency, to 
the Prajapati Kesyaps. The latter in his turn declared it to 
his son Manu, and Manu to his descendants. In this man- 
ner the sacred knowledge contained in the Upanishads, having 
been received through successive transmission of the sense of 
the Veda from generation to generation, is to this day under- 
stood among learned men.” 
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Nore I. om Page 19, Line 2. 


I appvoz here some farther passages from Indian authors in 
eddition to those already cited in pp. 17-19, which depreciate the 
ceremonial, or exoteric parts of the Vedas, in comparison with 
the esoteric knowledge of Brahma. 

1. My attention has been drawn to the following passage of the 
Bhagavad Gta, ii. 42 ff., by ite quotation in an (as yet) unpub- 
lished work on Hindu Philosophy by the Rey. Professor K. M. 
Banerjea, of Calcutta: Yam imam pushmtah vacham prava- 
danty avipaschitah | veda-vada-ratah partha nanyad astiti vadi- 
nah | hamatminah svarga-parth janma-karma-phala-pradam | 
hriya-visesha-bahuldm bhogaisoarya-gatim prati | bhogaitvarya- 
prasaktandm taya 'pahzita-chetasam | vyavasdyatmika buddhih 
samidhau na vidhiyate | traigunya-vishayd veda nistraigunyo 
bhavdrjuna |... ydodn artha udapane sarvatah samplutodake | 
taviin sarveshu vedeshu brakmanasya vijanatah | “A flowery 
doctrine (promising future births and the reward of works, pre- 
scribing numerous ceremonies, with a view to future gratifica- 
tion and glory) is preached by unlearned men, devoted to the 
injunctions of the Veda, assertors of its exclusive importance, 
sensual in disposition, and seekers after paradise. The restless 
minds of the men who, through this [flowery doctrine], have 
become bereft of wisdom, and are ardent in the pursuit of 
future enjoyment and glory, are not applied to contemplation, 
The Vedas have for their objects the three qualities (saétva, 
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rajas, tamas, or ‘goodness,’ ‘ passion,’ and ‘ darkness’); but be 
thou, Arjuna, free from these three qualities....As great as is the 
use of @ well which is surrounded on every side by overflowing 
waters, 80 great [and no greater?] is the use of the Vedas to 
8 Brahman endowed with trae knowledge.” 

II, Chhandogya Up. p. 473 (Colebrooke’s Essays, i. 12).— 
Adhthi bhagava iti ha upasasada Sanatkumaram Naradah | tam 
ha uvicha yad vettha tena ma upasida taias te arddhvanh 
vazydmi iti| sa ha wodcha rigvedam bhagavo ’dhyemi yajurvedamn 
sima-vedam @tharvanam chaturtham itihisa-purdnam paficha- 
math vedinaih vedam pitryan rigim daicam nidhim vihovah- 
yam ehayanam deva-ridyim brahma-vidydm bhata-cidyash xatra- 
vidya naxatra-vidyaA sarpa-devajana-vidyim etad bhagavo 
‘dhyemt | so "ham bhagavo mantra-cid evasmi na dtma-vit | 
Srutam hy eva me bhagavaddrisebhyas ‘tarati doham tima-vid’ 
iti s0 "ham bhagavah sochami tam ma bhagavin sokasya param 
tGrayato iti | tam ha uvdcha yad vai kificha etad adhyagishtha 
nia, evaitat | nama v& rigvedo yajur-vedah simaveda athar- 
vanaé chaturtha itihdsa-purdnah pafchamo vedandsh vedah 
pitryo rasir daivo nidhir vtkovakyam ehdyanamh deva-vidya 
brakma-vidya bhata-vidya xatra-vidya naxatra-vidyé sarpa-deva- 
Jjanavidya ndma eoaitad nama upieva iti | sa yo nama brakna 
ity updste yaoad nino gatam tatra asaya yathd kimackaro 
bhavati yo nama brakma ity upaste | asti bhagavo namno bhaya 
itt | ndmno vdva bhdyo ‘sti iti | tan me bhagavan bravtte iti | 
“ Narads approached Sanatkumars, saying, ‘Instruct me, vener- 
able sage.’ He received for answer, ‘Approach me with [i.6., 
tell me] that which thou knowest; and I will declare to thee 
whatever more is to be learnt.’ Narada replied, ‘I am in- 
structed, venerable sage, in the Rig-veda, the Yajur-veda, the 
Sama-vods, the Atharvana, [which is] the fourth, the Itihises 
and Puranas, [which are] the fifth Veda of the Vedas, the rites 
of the pitris, arithmetic, the knowledge of portenta, and of 
great periods, the art of reasoning, ethics, interpretation, the 
Imowledge of Scripture, demonology, the science of war, the 
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knowledge of the stars, the sciences of serpents and deities ; 
this is what I have studied. 1, venerable man, know only 
the hymna (mantras); while I am ignorant of soul. But 
I have heard from reverend sages like yourself that “the 
man who is acquainted with soul overpasses grief.” Now I, 
venerable man, am afflicted; but do thou conduct me across 
my grief.’ Sanatkumara answered, ‘That which thou hast 
studied is nothing but name, The Rig-veda is name; and 
eo are the Yajur-veda, the Sama-veda, the Atharvana, the fourth, 
and the Itihiieas and Puranas, the fifth Veda of the Vedas, 
etc, [all the other branches of knowledge are here enumerated 
just as abovye],—all these are but name: worship the name, 
He who worships a name with the persuasion that it is Brahma, 
holds as it were a dominion at his will over all which that name 
comprehends ;—-such is the prerogative of him who worships 
name with the persuasion that it is Brahms,’ ‘Is there any- 
thing, venerable man,’ asked Narada, ‘which is more than 
name?’ ‘There is,’ he replied, ‘something more than name?’ 
‘Tell it to me,’ rejoined Narada.” 

(Sankara interprets the words pafichamam vedandm vedam 
differently from what I have done. He separates the words 
vedinam vedam from patichamam and makes them to mean the 
moans of knowing the Vedas, t.e., grammar. Bee above, p. 107.) 

TIL. Brihadaranyaka Up. iv. 3, 22 (p. 792 ff,, p. 228-9 of Dr. 
Réer’s English)—Atra pita apita bhavati mata amata loka 
aloki devia: adewt veda avedah | atra steno 'steno bhavati bhrana- 
Ms abhrana-ha chandalo ’chandalah pauthaso 'paulkasah éra- 
mano 'sramanas tapaso ’tapaso nanvigatam punyena ananvdga- 
tam papena firno hi tad& sarcan sokin hridayasya bhavati | 
“Tn that Eoondition of transcendental knowledge] a father is no 
father, a mother is no mother, the worlds are no worlds, the 
gods are no gods, and the Vedas are no Vedas. In that con- 
dition s thief is no thief, a murderer of embryos is no murderer 
of embryos, 8 Chandala no Chandala, a Paulkasa no Paulkass, 
a Sramana no Sramana, a devotee no devotes; the saint has 
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then no relation either to merit or sin; for he then crosses over 
all griefs of the heart.” 

(I quote Sankara’s explanation of the unusual words nancd- 
gata and ananvagata: Nanvagatamh na ancigatam ananvigatam 
asambaddham ity etat punyena sistra-vihitena karmana tathd 
papena vihitakarana-pratishiddha-kriya-laxanena | “ Nanvigate, 
ie., na (not) anvagata, or ananvagata, i.c., asambaddha. This 
condition is unconnected either with merit, i.¢., action enjoined 
by the dastra, or with ain, i.e., action distinguished as the neglect 
of what is enjoined, or the doing of what is forbidden.”) 

IV. To the same effect the great sage Narada is made to 
speak in the Bhagavata Pur. iv. 29, 42 ff.: Prajapati-patib 
sdxdd bhagavdn Girito Manub | Daxddayah prajddhyaxa 
naishthikah Sanakadayah | Marichir Atryangirasau Pulastyah 
Pulahah Kratuh | Bhrigur Vasishtha ity ete mad-anta brahma- 
vidinal | adyapi vichaspatayas tapo-vidya-samadhibhib | pas- 
yanto "py na pasyanti pasyantam Paramesvaram | éabda-brah- 
mani dushpare charanta uruvistare | mantra-lingair vyavach- 
chhinnam bhajanto na viduh param \ yada yasyanugrihnati 
bhagavin Gtma-bhavitak | 3a jahati matim lohe vede cha pari- 
nishthitam | tasmat karmasu varkishmann ajhanad artha-hasi- 
shu | ma 'rtha-drishtim krithah srotra-sparsisho adprishta-vas- 
tushy | soa-loham na vidus te vai yatra devo Janérdanah | ahur 
dhamra-dhiyo vedam sakarmakam atad-ridah | astirya darbhaih 
prig-agraih kartsnyena xiti-mandalam | stabdho vrihad-vadhad 
mani karma navaishi yat param | tat karma Hari-tosham yat 3a 
vidya tan-matir yoy | “Brahma himeclf, the divine Girisa 
(Siva), Manu, Daxa and the other Prajapatis, Sanake and 
other devotees, Martchi, Atri, Angiras, Pulastya, Pulaba, Kratu, 
Bhyiga, Vasishthe—all these assertors of Brahma (as the sole 
easence), and masters of speech, including myself (Narada) as 
the last, though seeing, are yet, to this day, unable, by austerity, 
by science, by contemplation, to see Paramesvara (the supreme 
God), who sees all things, Wandering in the vast field of the 
verbal Divinity (the Veda), which is difficult to traverse, men do 
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not recognise the supreme, while they worship him as he is 
circumscribed by the attributes specified in the hyrons (mantras). 
‘When the Divine Being regards any man with favour, that man, 
sunk in the contemplation of soul, abandons all thoughts which are 
set upon the world and the Veda. Cease, therefore, Varhishmat, 
through ignorance, to look upon works which merely seem to pro- 
mote the chief good, aa if they truly effected that object, (works) 
which only touch the ear, but do not touch the reality. The 
mnisty-minded men, who, ignorant of the Veda, declare that 
works are its object, do not know [his?] own world, where the 
divine Janfirdana abides. Thou who, obstinate man that thou 
art, strewest the whole earth with sacrificial grass, with its ends 
turned to the east, and art proud of thy numerous immolations, 
thou knowest not what ie the highest work of all. That by 
which Hari (Vishnu) is pleased, is work; that by which the 
thoughts are fixed on him, is science.” . 
T copy the comment on # part of this passage, viz., on verses 
45 and 46: Sabda-brahmani vede urur vistaro yasya arthato "py 
para-sinye tasmin varttamand mantranam lingair vajra-hasta- 
toddi-guna-yukta-vividha-devata-'bhidhana-simarthyaih parich- 
chhinnam eva Indradi-rapam tat-tat-karmagrakena bhajantah 
param Paramesvarah na viduh || Tarky anyah ko nama | har- 
mady-agrahath hited paramesoaram eva bhajed ity ata aha 
‘ yada yam anugyihnati’ | anugrahe hetuh | dtmani bhavitah san 
sa tada loke loka-vyavahare vede cha harma-marge parinishthi- 
tm matim tyajati \ “‘ Men, conversant with the verbal Divinity, 
the Veda, of which the extent is vast, and which, as regards its 
mesning also, is shoreless, worshipping Parameévara [the 
supreme God] under the form of Indra, ete., and circumscribed 
by the marks specified in the hymns, i.¢., circumecribed by 
various particular energies denominated deities, who are charac- 
terised by such attributes os ‘wielder of the thunderbolt,’ ete. ; 
worshipping Him, I sey, thus, with an addiction to particular 
rites, men do not know the supreme God. What other [god], 
then, {is there]? He therefore says, in the words, ‘When he 
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regards any one with favour,’ etc., let 2 man, abandoning all 
addiction to works, etc., worship the supreme God alone. The 
reason for this favour [is supplied in the following words]: 
‘Bunk in the contemplation of soul, he then relinquishes his 
tegard directed to the business of the world and to the Veda, 
i¢., to the method of works.’” 


Nore Il. on Page 22, Line 14. 


Mahidhara on the Vajasaneyi Sanhita (Weber's ed. p. 1) saya, 
in regard to the division of the Vedas: 7atradau Brahma-param- 
parayl priptah Veda Vedavydso manda-mafin manushyin 
vichintya tat-kyipayd chaturdha vyasya Rig-yajuh-simatharvd- 
Ahyams chaturo vedan Paila- Vaisampayana-Jaimini-Sumantu- 
bhyah kramad upadidesa te cha sva-sishyebhyah | Hoam param- 
parayt sahasra-sikho Vedo jatah | “ Vedevyesa, having regard 
to men of dull understanding, in kindness to them, divided into 
four parts the Veda which had been originally handed down by 
tradition from Brahma, and taught the four Vedas, called Rik, 
Saman, Yajush, and Atharvan, in order, to Paila, Vaisampiyana, 
Jaimini, and Sumantu; and they again to their disciples. 
In this way, by tradition, the Veda of a thousand éakhis was 
produced.” 


Nors Ill. on Page 65, 4th Line from the bottom. 


The following extract from the account of the Porva-miméne& 
philosophy, given in the Sarva-derdana-sangraha of Madhava 
Acharyya (Bibliotheca Indica, pp. 127 #.), contains a fuller 
summary of the controversy between the Mtmansakas and the 
Naiyftyikes respecting the grounds on which the authority of 
the Veda should be regarded as resting, then is supplied in any 
of the passages which I have quoted in the body of the work, 
As I have not studied the works of Sabara, Kumérila, Prabha- 
kara, or the other commentators on the Miménsi aphorisms, 
I am unsble to say how far this ingenious and interesting 
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summary is borrowed from those authors. It is probably taken 
from them in great part, but the special references made, in the 
course of the discussion, to Udayana Acharya, Vagisvara, and 
the author of the NySya-bhishapa, and the answers made to 
their objections, rather favour the supposition that the arguments 
urged by the author of the summary are in part original. 

Syad etat | vedasya katham apaurusheyatoam abhidMyate | 
tat-pratipadaka-pramanabhavat katham manyethah apaurusheyd 
vedah | sampradaydvichchhede saty asmaryyamina-karttrikatodd 
Gima-vad iti | tad etad mandam viseshanasiddheh \ paurusheya- 
veda-vidibhii: pralaye sampradaya-vichchhedasya haztharanat | 
kittcha kim idam asmaryyamana-karttrikatvam ndma | apratiya- 
mana-karttrikateam asmarana-gochara-karttrikatvam vi | na 
prathamah kalpah Paramewarasya karttuk pramiter abhyupa- 
gamit | na doitiyo vikalpasahatrat | tatha hi | kim ekena asma- 
ranam abhipreyate sarvair vd | na adyah | ‘yo dharma-tilo jitd~ 
mana-roshah' ityadishu muktakoktishu vyabhicharat | na dvitt- 
yah | sarvdsmaranasya asarcajiia-durjhanatoat | 

Paurusheyatve pramana-sambhavachcha veda-vitkyani pauru- 
sheyini | vakyatodt | Kalidasadi-cakya-vat | veda-vakyani dpta- 
pranitani | praminatve sati vakyatedd Manv-ddi-vakyavad 
iti | 

Nanw | ‘ Vedasyadhyayanam sarcah gurv-adkyayana-piroa- 
ham \ vedidhyayana-sdmanyad adhuna ‘dhyayanam yatha’ \ 
ity anumanam prati sidhanam pragalbhate iti chet | tad api na 
pramina-kotin praveshtum iehte |‘ Bhdratadhyayanam sarvah 
gure-adhyayana-pircakam | Bharatadhyayanaivena sdmprata- 
"dhyayanath yatha’ itt dbhasa-samina-yoga-cematont | nanu tatra 
Vyisah hartté iti smaryyate‘ ko hy onyab Pundarthictd Maha- 
bharata-krid bhavet’ ity ddao iti chet | tad asdram | ‘richah 
samini jajire | chhandamsi jajfire tasmad yajus tasmad ajd- 
yata’ tt purusha-stkte vedasya sakartrikatd-pratipadanat | 

Kificha anitya} éabdak stmanyavattvs sati asmad-adi-vahyen- 
driya-grahyatedd ghata-vat | nano idam anuminamh sa evdyath 
garkira ity pratyabhijna-pramana-pratihatam iti chet \ tad ati 


192 APPENDIX, 


phalgu ‘lana-punarjata-keia-dalita-kund’-adao iva pratyabhi- 
jhdya simanya-vishayatcena badhakatrdbhavdt | 
Nanv asarirasya Paramescarasya tale-adi-sthanabhavena var- 
nochchérandsambhacit hatha tat-pranitatoam vedasya syad 
iti chet | na tad bhadram svabhavato ’sarirasyapi tasya bhakta- 
nugraharthanh lila-vigraha-grahana-sambhavat | tasmad vedasya 
apaurusheyatoa-vicho yuktir na yukta iti chet | 
Taira samaidhinam abhidhiyate \ Kim idam paurusheyateam 
sistdhayishitam | purushad utparnatea-matram | yathd asmad- 
Qdibhir akar ahar uchcharyyamanasya vedasya | pramaninta- 
rena artham upalabhya tat-prakiéanaya rachitatoanh vd | yathd 
asmad-adibhir eva nibadhyamanasya prabandhasya \ prathame 
na vipratipattih | charame kim anumana-balat tat-sadhanam 
agama-balad vai | na Gdyah | Malati-mnadhavidi-vikyeshu savya- 
bhicharatoat | atha pramanatve sati iti visishyate iti chet | tad 
api na vipatchito manasi vaisadyam dpadyate | pramandntara- 
gocharartha-pratipidakan hi vakyam Veda-vakyam | tat pra- 
manantara-gocharartha-pratipadakam iti sadhyamane ‘mama 
mata bandhya’ iti vad cyaghatapatat | kincka Paramesvarasya 
Wila-vigraha-parigrahabhyupagame ‘py atindriyértha-darsanam 
na safjdghatiti desa-kila-svabhiva-viprakrishtartha-grahanopa- 
yabhaoat | na cha tackchaxur-Adikam eva tadyik-pratit-janana- 
Zamam iti mantanyam | drishtanusarenaiva kalpanaya arayant- 
yatoat | tad uktam Gurubhi sarvajia-nirtharana-velayim ‘ya- 
trapy atisayo drishtah sa svarthanatilanghanat | dara-stamadi- 
drishtau sydd na rape srotra-crittita’ iti | ata eva na agama- 
balat tat-eddhanam | 
‘ Tena proktam’ iti Paniny-anusdsane jagraty api hathaka- 
kilapa-taittirlyam ityddi-samakhyd adhyayana-sampraddya-pra- 
varttaka-vishayatoena upapadyate | tad-vad atrapi sampradaya- 
pravartiaha-vishayatoendipy upapadyate | na cha anumana- 
balat sabdasya anityatva-siddhih | pratyabhijna-cirodhat | na 
cha asaly apy chatve simanya-nibandhanam tad iti sdmpratam | 
sdmanya-nibandhanatoam asya balavad-badhakepanipliad astht- 
yate keackid vyabhichara-darianad v& \ tatra heackid vyabhi- 
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chara-darsane tad-utprevdyim uktam satal-pramanya-vadibhib | 
‘ utpreceta hi yo mokad ajhatam api badhanam | sa sarva-vyava- 
hareshu sathsayatma vinagyati’ iti | 
Nanv idam pratyabhijadnam gatoadijati-vishayam na gddi- 
wyakti-vishayanh tisdir prati-purusham bhedopalambhad | anya- 
tha ‘ Somaéarma 'diite’ iti vibhago na syad iti chet | tad api 
sobham na bibhartti gadi-ryahti-bhede pramaydbhavena gateddi- 
jati-vishaya-halpandyam pramanabhavat | Yatha gateam ajanata 
cham eva bhkinna-deta-parimana-samsthana-vyakty-upadhana- 
vadad bhinna-desam iva alpum iva mahad iva dirgham ioa 
vamanam iva prathate tatha ga-ryaktim ajanata cha ‘pi 
vyaijaha-bhedat tat-tad-dharmanubandhini pratibhdsate | etena 
viruddha-dharmadhyisid bheda-pratibhasa iti pratyuktam | 
tatra kit seabhaviko viruddha-dharmadhyaso bheda-sidhakat- 
vena abhimatah pratitiko va | prathame asiddhih | aparathd 
avabhaviha-bhedabhyupagame dasa ga-haran udacharayat Chai- 
tra iti prattipattik syad na tu dasakyitvo ga-kara iti | deittye 
tu na svabhieiha-bheda-siddhih na hi paropadhi-bhedena svi- 
bhavikam aikyam vihanyate | mi bhad nablaso 'pi kumbhady- 
upadhi-bhedat soabhariko bhedas tatra vydvyita-ryavaharo ndda- 
nidanah | tad uktam acharyyail | ‘prayojanantu yaj jates tad 
varnad eva labhyate | ryakti-labhyantu nadebhya iti gatvadi-dhir 
vyitha’ iti | tatha cha ‘ pratyabhijia yada sabde jagartti niraca- 
graha | anityatoanumanani saiva sarcdni badhate’ | Etena idam 
apastan yad avadi Vagisvarena Manamanohare ‘ anityah sabdah 
indriya-visesha-gunatedt chaxi-ripa-vad’ iti | sabda-dravyatea- 
vddinim pratyaxa-siddhch dhvanyamése siddha-sidhanatvackcha | 
aéravanateopadhi-badhitateachcha | Udayanas tu arayaprat- 
yaatve ‘py abhdvasya pratyaxatim mahata prabandhena prati- 
padayan nivzittah holakalah utpannah sabdah iti syavahdracha- 
rane karanam pratyaxan sabdanityatee pramapayati sma | so'pi 
viruddha-dharma-samsargasya aupidhikatvopapadana-nydyena 
datta-rakta-balina iva talab samapohi | nityatve sarvadopalabdhy- 
anupalabdhi-prasango yo Nyayabhishana-haroktah so'pi divani- 
samskritasya upalambhabhyupagamat pratixiptah | yat tu 
B 
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yugapad indriya-sambandhiteena pratiniyata-eatekGraka-saik- 
skaryya-bhacdnuminan tad dimany anaikantiham asati kalakale|\ 
tatascha vedasya apaurusheyatayé nirasta-samasta-sanhd-halank- 
ankurateena svatah siddham dharme pramanyam iti susthitam | 

Syad etat |‘ pramanatedpramanaice svatah Sankhyak samasri- 
tah | Naiyayikas te paratak Saugatas charamati svatah | pra- 
thamam paratah prakuh prama@nyam veda-vadinak | pramanat- 
vam svatah prakuh parataschapramanatim’ | iti vadi-vivada- 
daréandt kathamharam seatah siddham dharma-pramanyam iti 
siddhavathritya svikriyate | kittcha kim idam svatah pradmanyam 
nama | kit svata eva promanyasya janma | @hosvit svagraya- 
fhanajanyatvam kim uta sedsraya-jhna-samagri-janyatoam 
utaho Jnana stmagrtjanya Hiana-vigeshdsritatoam kitwa jhina- 
Ssdmagr-mitrajanyajnana-viseshasritatoam | tatra ddyah sava- 
dyah | karyya-harana-bhavasya bheda-samanddhikaranatoena 
ehasminn asambhanat | napi doitiyah | gunasya sato jRanasya 
praémainyam prati samavdyi-kdranatayd dravyateapatat | napi 
tritlyah pramanyasya upadhitoe jatitve vf janmayogat | smrititea- 
nadhikaranasya jnanasya badhatyantabhavah pramanyopadhil | 
na cha tasya utpatti-sambhavah atyantabhavasya nityatoabhyu- 
pagamat | ata eva na jater api janir yujyate | népi chaturthah | 
jnana-vitesho hy apramé \ visesha-sdmagryGficha sdmanya-sdma- 
grt anupravisati | sihsapa-sdmagryam iva vyiza-sdmagri | apa- 
ratha tasya Ghasmikatoam prasajet | tasmat paratastoena svikyi- 
tiprimanyah vijhina-simagrijanyasritam ity ativyaptir apad- 
yeta | patchana-vikalpan vikalpayémah | kim doshabhéoa-saha- 
hritajhina-simagrijanyatoam eva jana-sdmagri-maira- janyat- 
vam kim doshibhacasahakyitajnana-saimagrijanyateam | na 
adyah | doshtbhavca-sahakzitajhina-simagrijanyateam eva para- 
tab prdmanyam iti paratah primanya-vadibhir urartharanat | 
niipi deiftyak | doshabhiva-sahakyitatvena simagry@aA sahakyi- 
tatve siddhe ananyathi-siddhanvaya-ryatireha-siddhataya dosha- 
bhavasya ktranatayd vajra-lepdyaménatedt | abhdvah hdranam 
eva na bhavati iti chet tadé vaktavyam abhavasya hiryyatvam 
asti na v& | yadi ndsti tada pate-pradkvamsanupapattyo 
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nityata-prasangak | atha asti kim apariddham karanatvena 
iti ea ubhayatah-pasa rajjul | tad uditam Udayanena * bhivo 
yathe tatha 'bhavah karanam haryyavad matah’ iti | tatha 
cha prayogak | vimat&a prama jhana-heto-atirikta-heto-adhing 
haryatee sati tad-viscshateat aprama-vat | pramanyam parato 
Shayate anabhydsa-dasdyam samsayikatvat apramanya-vat | 
tasmad utpattau jiaptau cha paratastee pramina-sambhavat 
scatah siddham pramanyam ity etat pati-kushmandayate it 
chet | tad ctad &higa-mushti-hanandyate | vijRana-sdmagrijan- 
yatoe sati tad-atirikia-hetv-ajanyatoam prumadyah svatastoam iti 
nirukti-sambhavat | asti cha atra anumdnam | vimata prama 
vijnana-simagrijanyatee sati tad-atiriktajanya na bhavati | 
apramatranadhikaranateat ghatadi-rat | na‘ cha audayanam 
anumanam paratastea-sidhakam iti sankaniyam | prama dosha- 
vyatirihtajndna-heto-atiriktajanya na bhavati | jfénatedd apra: 
mavad | iti pratisadhana-graha-grastatvat| jAdna-simagri-matrad 
eva pramotpatti-sambhace tad-atiriktasya gunasya doshabha- 
vasya vi kéranatea-kalpandyam kalpand-gaurava-prasangach- 
cha | nanu doshasya aprama-hetutvena tad-abhacasya pramam 
prati hetutram durniviram iti chet | nu doshabhavasya aprama- 
pratibandhakatoena anyatha (a?) siddhatvat | ‘tasmad gunebhyo 
doshinam abhdvas tad-abldvatah | aprdmanya-deaydsattoath 
tenotsargo nayoditah’ iti | tatha prama-jhaptir api jhanajha- 
paka-sdmagrita eva jayate | na cha saihsayanudaya-prasango 
badhaka iti yuktam vaktum | saty api pratibhasa-pushkala- 
harane pratibandhaka-doshadi-samavadhinat tad-upapatteh | 
hitcha tdvakam anuminam scatah-praminam na ve | dye 
anaikantikata | dvitiye tasyapi paratah pramanyam evar tasya 
tasydpi ity anavastha duravastha syat | yad atra Kusumafjalao 
Udayanena jhatiti prachura-pravritteh pramanya-niéchayadhin- 
atedbhivam dpadayatd pranyagadi pravrittir hi ichchhdm aper- 
ats tat-prachuryye cha ichchha-prichuryyam ichchha cheshta- 
sidhanata;jhinan tachcha ishtajatiyatea-linganubhavam® so ‘pi 
indriyartha-sannikarsham primanyagrakanantu na koachid 
upayujyate iti tad api taskarasya purastat have sucarnam 
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upetya sarvdngodghatanam iva pratibhati | atah samthita-sadh- 
anajidnam eva pramanataya avagamyaméinam ichchham jana- 
yati ity atraiva sphuta eva primanya-grakanasya upayogah \ 
kiftcha keachid api ched nirvichikitsd pravrittih satsayad upa- 
padyeta tarhi sarcatra tatha-bhaca-sambhavat pramanya-niéchayo 
nirarthakah sydt aniéchitasya sattvam eva durlabham iti pra- 
manyam datia-jalanjalikam bhavet ity alam ati-prapafichena | 
yasmid uktom ‘tasmad sad-bodhakatvena praptéi buddheh pra- 
manata | arthinyathatea-hetattha-doshajhanad apodyate' iti | 
tasmad dharme svatah-siddha-pramana-bhave ‘jyotishtomena 
searga-kdmo yajeta’ ityadi-vidhy-arthavada-mantra-namadheyat- 
make vede yajeta ity atra ta-pratyayah prakyityarthoparaktam 
bhévanam abhidhatte iti siddhe vyutpattim abhyupagackchhatam 
ablihitanvaya-vidinam Bhatticharyyanam siddhanto ydga- 
vishayo niyoga iti karye vyutpattim anusaratim anvitablidhana- 
vddinam Prabhakara-guranan siddhanta iti sarvam avadatam | 

“Be itso. But how {the Naiysyikas may ask) is the Veda 
alleged to be underived from any personal suthor? How can 
you regard the Vedas as being thus underived, when there is 
no evidence by which this character can be substantiated? Tho 
argument urged by you Mimansakas is, that while there is an 
unbroken tradition, stil] no suthor of the Veda is remombered, 
in the same way as [none is remembered] in the case of the 
soul (or self). But this argument is very weak, because the 
asserted churacteristic [unbrokenness of tradition] is not proved ; 
aince those who maintain the personal origin [é.e., origin from 
& person] of the Veds, object that the tradition [regarding the 
Veda) was interrupted at the dissolution of the universe (pra- 
Jaya). And further: what is meant by the assertion that no 
author of the Veda is remembered? Is it (1) that no author 
is believed ? or (2) that no author is the object of recollection? 
The first alternative cannot be accepted, since it is acknowledged 
{by us] that God (Parameévara) is proved to be the author. Nor 


1 This objection oooure ix a pamage of tho Knsunifjak, which I shall quote 
er Of, 
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can the second alternative be admitted, as it cannot stand the test 
of the following dilemma, viz., Is it meant (a) that no author 
of the Veda is recollected by some one person, or (4) by any 
person whatever ? The former supposition breaks down, since 
it fails when tried by such stanzas as this, ‘he who is religious, 
and has overcome pride and anger,’ eto. And the latter sup- 
position is inadmissible, since it would be impossible for any 
person who was not omniscient to know that no author of the 
Veda was recollected by any person whatever. 

“ And moreover, [the Naiyayikas proceed], the sentences of 
the Veda must have originated with a personal author, as proof 
exists that they lad such an origin, since they have the cha- 
racter of sentences, like those of Kalidasa and other writers. 
The sentences of the Veda have been composed by an authorita- 
tive person, singe, while they possess authority, they have, at 
the same time, the character of sentences, like those of Manu 
and other sages. 

“But (ask the Miminsakas) may it not be assumed that, ‘All 
study of the Veda was preceded by an earlier etudy of it by 
the pupil’s preceptor, since the study of the Veda must always 
have had one common character, which was the same in former 
times as now;’? and that this inference hes force to prove 
(? that the Veda had no author or was eternal]? Such reagon- 
ing [the Naiyayikes answer] is of no avail as proof, {for it might 
be said in the same way that] ‘ All atudy of the Mahabharata 
was preceded by an earlier study of it by the pupil’s preceptor, 
since the study of the Mahabharata, from the mere fact of its 
being such, {rust have had the same character in former times] 


2 I do not know from what work this verse is quoted, or what is its sequel To 
prove enything in point, it must spparoutly go on to assert that such a ssint as is 
here described, remembers the euthor of the Veda, or st least has euch superhuman 
faculties as would enable him to disoover the suthor, 

4 The purport of this verse is, that as every generation of students of tho Veda 
mast have been preceded by an oarlier generation of feashere, and aa there is no 
resaon to assume sny variation in thia process by supposing that there ever bed bean 
any student who taught himself; we have thus a receseus ad snAnitum, and must of 
‘mocessity conclnds that the Vedas had no author, but ware eternal, 
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aa it has now ;’ and this mere semblance of an argument would 
be of the eame value in either case. But [the Mimanzakas 
will ask whether there is not a difference between these two 
cases of the Veda and the Mahabharata, since) the smriti de- 
clares that [Vishnu incarnate as) Vyasa was the author of the 
latter,—according to such texts as this, ‘Who else than Pun- 
dartkaxa (the lotus-eyed Vishnu) could be the maker of the 
Mahabharate 2’ (see sbove, p. 21),—[whilet nothing of this sort 
ia recorded in any Sastra in regard to the Veda}. This argu- 
ment, however, is powerless, since it is proved by these words 
of the Purusha-stkta, ‘From him sprang the rit and sama 
versos and the metres, and from him the yajush verses,’ (nbove, 
p. 50) that the Veda Aad a maker. 5 

“Farther, [proceed the Naiyayikes], we must suppose that 
sound [on the eternity of which the eternity and uncreatedness 
of the Veda depend] is not eternal, since, while it belongs to 
® genus, it can, like # jar, be perceived by the external organs 
of beings such as ourselves. But (rejoin the Mtmdnsakas], 
is not this inference of yours refuted by the proof arising from 
the fact that we recognize the letter G, for example, aa the 
same we have heard before? This argument, [replies the 
Naiyayike}, is extremely weak, for the recognition in question 
having reference to » community of species (as in the case of 
such words as ‘s jasmine tree with sprouted tendrils [7] cut 
and grown again,’ etc.) haa no force to refute my assertion [that 
letters are not eternal]. 

“But, [asks the Mimsnsake), how can the Vedas have been 
composed by the incorporgsl Paramesvara (God), who has no 
palate or other organs of speech, and therefore cannot enunciate 
letters? This objection, [anewers the Naiysyika), is worthless, 
because, though Paramesvara is naturally incorporeal, he can 
yet, by way of sport, assume 8 body, in order to shew kindness 
to his devoted worshippers. Consequently, the arguments in 
favour of the doctrine that the Veda hed no personal author 
are inconclusive, 
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“TY shall now, [says the Mim&nseka}, clear up ell these difi- 
calties. What is meant by this paurusheyatea (‘ derivation 
from a personal author’) which it is sought to prove? Is it 
(1) mere procession (utpannatea) from a person (purusha), like 
the procession of the Veda from persons such as ourselves, when 
we daily utter it? or (2) is it the arrangement, with a vien to tts 
manifestation,—of knowledge acquired through other channels 
of information, in the sense in which persons like ourselves 
compose a treatise? If the jiret meaning be intended, there 
will be no dispute. If the second sense be meant, I ask whether 
the Veda is proved [to be authoritative] in virtue (a) of its 
being founded on inference, or (4) of its baing founded on 
supernatural information? The former alternative (a) [#.¢., that 
the Veda derives its authority from being founded on inference} 
cannot be correct, since this theory breaka down, if it be applied 
to the sentences of the Malatt Madhava or any other sccular poem, 
[which may contain inferences destitute of authority]. If, on 
the other hand, you say (4), that the contents of the Veda are 
distinguished from those of other books by having authority, 
this explanation also will fail to satisfy a philosopher. For the 
word of the Veda is [defined to be} a word which proves things 
that are not proveable by any other evidence. Now if it could 
be established that this vedic word did nothing more than prove 
things that are proveable by other evidence, we should be in- 
volved in the same sort of contradiction as if a mon were to 
say that Ais mother mas a barren woman. And even if we con- 
ceded that Paramegvare might in sport assume a body, it would 
not be conceivable that [in that case] he should perceive things 
beyond the reach of the senses, from the want of any means of 
apprehending objects removed from him in place, in time, and in 
nature. Nor is it to be thought that his eyes and other senses 
alone would have the power of producing such knowledge, since 
men can only attain to conceptions corresponding with what 
they have perceived. This is what has been said by the Guru 
(Prabhakara) when he refutes [the supposition of] an omnigcient 
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person: ‘Whenever any object is perceived [by the organ of 
sight] in its most perfect exercise, euch perception can only 
have reference to the vision of something very distant or very 
minute, since no organ go beyond its own proper objecta, 
as eg., the ear can never become cognizant of form.’ Hence 
tho authority of the Veda does not arise in virtue of any super- 
nataral information [acquired by the Deity in a corporeal shape, 
and embodied in the sacred text]. 

“Tn spite of the weight attaching [?]‘ to the rule of Panini 
(see above, p. 87) that the grammatical affix with which the 
words Kathake, Kalapa, and Taittirtya are formed, imparts to 
those derivatives the sense of ‘uttered by’ Katha, Kalapa, etc., 
it is established that the names first mentioned have reference 
[not to those parts of the Veda being ‘uttered’ by the sages 
in question, but] to the fact that these sages instituted the 
practice of studying those parts of the Veda. Here also these 
appellations ought to be understood in the same manner, o8 
referring to the fact of those sages being the institutors of the 
study of the Veda; and we are not to think that the etemity 
of sound [or of the words of the Veda] is disproved by the 
force of any inference [to be drawn from those names], since 
this would be at variance with the recognition [of letters as the 
eame we knew before} (see above, Miminsa Sdira, i. 13, 
p. 56). Nor, even though [numerical] unity were not [pre- 
dicable of each particular letter] (see Mimanga Sttra, i. 20, 
above p. 58), is it proper to insist that each letter is a term 
expressive of a species, The supposition that it is a generic 
term is opposed [7] by the intervention of powerful contrary 
. 8rgumenta ; or by our perceiving that sometimes this character 
would fuil to be spplicable. In respect to those who, while 
they observe that [a definition] is inapplicable in some cases, 
yet disregard this circumstance, the following remark has been 
made by those [the Mimansakas, etc.] who maintain the self- 


4 Literally, stihongh the rule of Panini be owaks, Tha sense given in the text 
in the only one I can think of, 
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proving power [of the Veda]: ‘The man who through bewilder- 
ment disregards even an unknown refutation, being in all 
matters full of doubt, perishes.’ 

“But [the Naiyayikas will ask}, does not the recognition [of 
G and other letters as the same we knew before] refer to then 
ea belonging to the (eame] species, and not as being the {same} 
individual letters, since, in fact, they are perceived to be dif- 
ferent [as uttered by] each person, and since otherwise it would 
be impossible for us to make any distinction [between different 
renders, as whon we say], ‘Somadarman is rending?’ This 
objection, however, has as little brillinney as its predecessors, 
and has been anawered in this way, viz., that as there is no 
proof of any distinction of individuality between Gs, etc., there 
is no evidence that we onght to suppose any such thing as a 
species of GQ's, etc. {i.c., of G’s and other letters each consti- 
tuting a species]. Just as to the man who is ignorant that G’s 
constitute a species, [that letter], though one only, becomes 
(through distinction of place, magnitude, form [?], individuals, 
and position [?]) variously modified as distinct in place, as 
small, as great, os long, or a4 short, in the same way, to the 
man who is ignorant of an individuality of Q's, [i.t, of G's 
being numerically different from each other], this letter, though 
only one, appears, from the distinction existing between the dif- 
ferent persons who utter it, to be connected with their respective 
peculiarities ; and as contrary characters are in this way erro- 
neously ascribed [to the letter G], there is a fallacious appear 
ance of distinctness (between different G's}. But does this 
agoription of contrary characters which we thus regard as creat- 
ing a difference [between G's], result from (1) the nature of the 
thing, or (2) from mere appearance? There is no proof of 
the first alternative, as otherwise an inherent difference being 
admitted between different G's, it would be established that 
Chaitra had uttered ten [different] G’s, and not [the same} G 
ten times, But on the second supposition, there is no proof of 
any inherent distinction [between G’s]; for inherent oneness (or 
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identity) is not destroyed by a difference of extrinsic disguises 
[or characteristics]. We must not conceive, from the merely 
apparent distinctness [occasioned by the separation of its parts) 
by jars, eto., that there is any inherent distinctness in the atmo- 
sphere itself. The fact is that when the action of sound is 
intercepted [by the atmosphere], it ceases to be audible.’ It 
has been said hy the Acharyya, ‘The object which the Natys- 
yikas seek, hy supposing ® species, is in fact gained from the 
letter iteelf; and the object at which they aim by supposing an 
individuality in letters, is attained from audible sounds (é.¢., the 
separate wfterances of the different letters), so that the hypo- 
thesis of species, ete., is useless.” And we thus reach the con- 
clusion that, ‘since, in respect of sounds (letters), recognition 
hag so irresistible a power, [literally, rakes, unrestrained], it 
alone repels all inferences against the eternity [of sound, or the 
Veda]. 

This refutes what has been said by Vagisvara in the Mana- 
manohara, that ‘sound is not eternal, because it is the quality 
of a particular organ, as form is of the eye;’ for it is to 
those who declare sound to be a substance, {and to them only ?] 
that the perception [of sound in this manner] is cstablished, 
while as regards audible sound, the assertion of this percepti- 
bility is merely a proving of what is admitted ; and because this 
theory of sound being the quality of a particular sense is dis- 
proved by the characteristic of not making itself (alwaya?] audible. 

+ Tam by no means muro thet thie sentence is correctly rendored, but have no 
preferable translation to mggest. I owe the reader some apology for the imperfect 
‘and tentative character of my version in many parts of the remainder of this extrast. 
But having begun the translation, I was naturally anxious to carry it on as far an I 
could. As this part of the Sarva-dan/ans-tangraba has not before been rmdered into 
any Eoropon language, and vo pousa os yet no work which explains completly al 

the technical terms of Indian logis and philosophy, I am unfortunately in an opposite 

t to that on which KAlidiea congrataleted himelf st the oommencament 
cof his task of oclebrating the race of the Raghus, when he was able to say that he 
could enter upon his mubject, which had been previously handled by earlier poeta, 
‘with the same case, as « thread penetrates into a gom which has been perforated by a 
diamond” (megan vajra-semuthirys stiraayevasti me gatif). The roader must just 
take this part of my translation for so much as ho finds it to be worth. But I think 
dat, though I may have orred in details, I bave not mistaken the general scope. 
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And Udayana—msintaining by long dissertation that, though 
the substratum be not perceptible by sense, atill the non-exist- 
ence [of sound} is perceptible, and [observing it to be} @ cus- 
tomary occurrence that when noise ceases, sound is produced— 
alleges that perception, which is the cause of that phenomenon, 
is a proof of the non-eternity of sound. He also is refuted by 
showing the merely adventitious character of the (effect pro- 
duced on letters by the] influence of opposite qualities [in the 
speakers], just as @ sacrificial knife is only stained superficially 
by a bloody oblation. And, again, the difficulty which has been 
raised to the eternity of sound by the author of the Nyaya- 
bhtshana, on the ground that it is not observed to be constantly 
perceived,—this difficulty also is removed by the admitted fact 
that sound which has been articulated in utterance is perceived. 
Once more, the inference which is drawn in reference to there 
being a fixed relation between the articulator and the [sound] to 
be articulated, from sound having reference to the organs [of 
many persons?] at one and the same time, this is inconclusive 
in itself[?], there being no confused noise. And hence, as every 
stain of doubt which has come to light has been set aside by 
the underived character of the Veda, its authority as proof in 
matters of duty ia clearly established. 

“ Beitso. But [verse] ‘the Sinkbyas say that both authorita- 
tiveness and non-authoritativeness are self-derived ; the Naiya- 
yikes meintain that both are dependent on something external ; 
the Bauddhas assert that non-authoritativeness ia self-derived, 
while authoritativeness depends on something extraneous to itaelf; 
and the upholders of the Veda declare that euthoritativencss is 
aelf-derived, and the absence of it dependent on something exter- 
nal.’ Now, when we observe the differences between the assertors 
of these several views, how can it be admitted as a settled point 
that there is such a thing as self-proved authority for duty? 
And what is this self-proved authority? What is its source (H¢. 
birth)? Does it spring (1) from self-dependent knowledge? or 
(2) from the constituents (or totality) of selfdependent know- 
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ledge? or (8) does it depend on some special knowledge epring- 
ing from the constituents (or totality) of knowledge? or (4) 
does it depend on some special knowledge springing from the 
mere constituents (or totality) of knowledge? The iret sup- 
Position is faulty, from the fact that cause and effect, which are 
categorically distinct, cannot properly be placed in the same 
class, or predicated of the same subject. The second supposi- 
tion is no better, owing to the objection that, whereas knowledge 
is a quality, the character of a substance is here ascribed to its 
self-evidencing authority, since the function of material cause 
is assigned to it. Nor can the third supposition be allowed, 
for as sclf-evidencing power is either an attribute (wpadhi) or a 
species, production (i.e. the being produced) does not apply to 
it. The condition of authoritativencss is the absolute absence of 
any defect in knowledge which has not recollection [?} for its 
basis. Now auch authoritativeness cannot possibly be produced, 
aa it is admitted that absolute non-existence is cternal; and con- 
sequently the production of specics also is inadmissible. The 
fourth supposition is equally faulty, for special knowledge is 
something unauthoritative, and the constituents of the general [or 
genus] enter into the constituents of the special, as the substance 
of a tree in general enters into the substance of the [particular] 
tree, the gingapa (sisu). Otherwise we should be involved in 
the absurdity that it had no cause. Hence that which depends 
on what is produced from the constituents of knowledge is con- 
fessedly unauthoritative, from its dependence on something ex- 
ternal, and thus your definition will fail by embracing too much 
(atinyapti). 

“We shall now (interposes the Mim&nsaka) propose a fifth 
supposition, What do you mean by ‘springing from the mere 
constituents, [or simple totality] of knowledge?’ Does it 
mean (1) ‘the springing from the constituents of a knowledge 
which is accompanied by the absence of defects (i.¢., which is 
faultless %),’ or (2) ‘the springing from the constituents of 8 
knowledge which is unaccompanied by the absence of defects 
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(ie., which is faulty)?’ It cannot be the frst, for ‘a spring- 
ing from the constituents of knowledge which is accompanied 
by the absence of defects (i.¢., which is faultless] is simply 
authoritativeness derived from something external, as is allowed 
by those who maintain that suthoritativeness is derived from 
something external. Nor can it be the second, for the character 
of accompaniedness being substantiated in regard to any object, 
by the circumstance of ita being accompanied by the absence of 
defects, . : : Ff . . 


Tf you object that non-existence [os in this case of the non- 
existence of defects] cannot be a causc, then you must tell us 
whether it (non-existence) is an effect or not. If it be not, 
then from the [consequent] impossibility [of any substance], a 
piece of cloth [for instance], being destroyed, we are entangled 
in the absurdity of supposing that it must be eternal, But 
if non-existence be an effect, what error is there in asserting 
its causality also? thus this rope binds {you} at both ends. 
And Udayana says (Kusuminjali, i, 10), ‘Just as existence, 80 
also non-existence is regarded as a cause, as well as an effect.’ 
And now we shall apply this: varionsly-understood trath 
(pramd) is (our opponents say) dependent on a cause distinct 
from the cause of knowledge, from the fect of its being a pro- 
duction, and as such, possessing the particular character of s 
production, just as is the case with error {or the absence of 
truth, aprama@]. And suthoritativeness is regarded as being 
derived from something external, owing to the doubtfulness [of 
the student? ] before he hes made the matter a subject of repeated 
study, just as ia the case with unguthoritativencas. But to 
describe as sedfproved anthoritativeness that which, in its 
origin and in its [earliest] comprehension, thus derives its 
proof from an external source, is (they sey) to make an ssser- 


* I am unable to make out the meaning of the remainder of this sentence, and 
‘must therefore leave it untranalated. 
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tion which ia utterly worthless.’ But this objection of theirs is as 
vain as beating the air with their fists. (Such a thing ss] a pro- 
duction from the constituents of knowledge [being admitted), it 
is in not being produced from any cause distinct from thet, that 
the self-derivation of trath [or knowledge] consists. This results 
from the explanation of the term itself. And here we have also 
an inference [to rely upon]. There being [such a thing as] a pro- 
duction from the constituents of knowledge, variously-nnderstood 
trath [or knowledge] does not spring from anything distinct 
from this, since it has not erroneousness as ita basia, as jars, etc., 
[have no unhomogeneous material as their basis (?)]. Nor is it 
‘to be surmised that Udayana’s inference proves [authoritative- 
ness to haye] an external source. Correct knowledge does not, 
like error, spring from anything distinct from the causo of a 
kmowledge which is devoid of defecta, because it is knowledge, 
0 that [Udsyana’s objection] is carried away by the demon of 
adverse proof [7]. And since it appears that authoritativences 
springs from the simple constituents of knowledge, if you suppose 
that any quality distinct from zat, or that the absence of defect, 
is the cause [of authoritativeness], you will incur the charge of 
msking more euppositions than are necessary to explain the 
facts. If it be objected to this, that since defect is the cause of 
unauthoritativencas, it cannot be denied that the absence of defect 
must be the cause of authoritativeness, we deny this, since the 
fibsence of defect (or faultlessness) is, on other grounds, not 
proved" to be that which prevents unauthoritativeness.” 

I shall not attempt to carry farther my translation of this 
abstruse discussion, as the remainder contains several parte 
which I should find it difficulty to render. The real proof or 
disproof of the authority of the Veda must rest on grounds very 


1 I do not know the proper meaning of the word piti-kushmingiyate. Pit 
mieans either “ purifloation” or “stench ;” and Aushwangdyats is a nominal verb 
formed from kushmagda, a “gourd.” The compound may therefore mean “it is tike 
a gourd fall of filth.” 

"I take the anysthaeiddiatvat, which I find in the Oaloutta text, to be for (enyatha 
aiédhateat). 
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mach leas abstract and metaphysical than such as are here 
argued with so much subtlety. 

The following passage from Senkars’s commentary on the 
Brahma Satras, iii. 2, 40,is partly quoted in Prof, Banerjea’s 
forthcoming work on Hindu Philosophy. In the two preceding 
Sutras, as explained by Sankara, it had been asserted, both on 
grounds of reason and on the authority of the Veda, that God is 
the author of rewards, In the 40th Satra a different doctrine ia 
ascribed to Jaimini: Dharma Jaiminir ata eva \| Jaiminis iv 
acharyyo dharmam phalasya dataram manyate | ata eva hetoh 
éruter upapattescha | érayate tavad ayam arthah ‘ svarga-kimo 
yajeta’ ity evam adishu vakyeshu | tatra cha vidhi-éruter vishaya- 
bhavopagamad yagah svargasya utpadakals iti gamyate | anya- 
tha hy ananushthatriko yaga dpadyeta tatra asya upadesasya 
vaiyarthyam syat | nano anuzana-vinasinah harmanah phalat 
na upapadyate iti parityakto ’yam paxah | na esha doshah sruti- 
pramanyat | srutis chet pramanam yatha ‘yam harma-phala- 
sambandhak srutah upapadyate tatha kalpayitaryak \ na cha 
anutpadya kimapy aptroah karma vinatyat kalantaritam pha- 
lam datum saknoti ity atak harmano vd siiema hachid uttara- 
vasthé phalasya vd parodeastha apureain nama asti iti tarkyate | 
upapadyate cha ayam arthah uktena prakérena | Isvarastu pha- 
lam dadati ity anupapannam avichitrasya haranasya vichitra- 
karyyainupapatich | vaishamya-nairghrinya-prasangad anushe 
thana-vaiyarthydpattes cha | tasmad dharmad eva phalam iti | 
“* Jaimini enys that for this reason virtue [is the giver of re- 
ward].’ The Acharyye Jaimini regards virtue [ic., the per- 
formance of the prescribed rites and duties] as the beatower 
of reward. ‘For this reason,’ and because it is proved by the 
Veda, This is the purport of the Vedic text, ‘ Let the man who 
eecks paradise, sacrifice,’ and others of the same kind. As here, 
we learn the existence of the object [referred to] in the Vedic 
injunetion in question, it is concluded that sacrifice has the 
effect of producing heaven ; for otherwise we should be involved 
in the absurdity of a sacrifice without # performer {sine no one 
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would care to sacrifice without an object ?], and thus the injunc- 
tion would become fruitless. But may it not be said that it is not 
conceivable that any fruit should result from a ceremony which 
perishes every moment, so that thia view muat be abandoned? 
No, this defect does not attach to our Mimansaka statement, since 
the Veda is authoritative, If the Veda be proof, this conneotion 
of the reward with the ceremony must be supposed to exist just 
aa it is proved in the Veda. And from the fact that a ceremony 
which perishes without generating any unseen virtue, can yet 
produce a reward at a distant time, it must not be concluded 
that there is either a certain eubtile ulterior form of the cere- 
mony, or & certain subtile anterior form of the reward, which is 
called ‘unseen yirtne.’ And this result is established in the 
manner before mentioned. But it is not proved that God 
bestows rewards, because it is inconceivable that a uniform 
canse should produce various effects, and because the perform- 
ance of ceremonies would be useless, owing to the inequality 
and unmercifulness which would attach [to the supposed arbiter 
of men’s deserts]. Hence it is from virtue that roward results,” 

How far this passage may be sufficient to prove the atheism 
of the Mimansa, I will not attempt to say. Before we could 
decide on such o question, the Sttras of that school which 
tefer to this question (if there be any auch) would have to be 
consulted. 

Professor Banerjea also quotes the following text from the 
popular work, the Vidyan-modatarangint, in which the Miman- 
sakes are distinctly charged with atheism: Devo na kaachid 
bhuvanasya kartta bhartta na hartta 'pi cha haéchid aste | 
harmanuripani subhasubhani pripnoti sarco hi janah pha- 
lani || vedasya hartta na cha kaschid aste nitya hi sabdab 
rachana hi nitya | pramanyam asmin seata eva siddham anddi- 
siddheh paratah hatham tat | “There is no God, maker 
of the world; nor has if any sustainer or destroyer; for 
every man obtains a recompense in conformity with his works. 
Neither is there any maker of the Vede, for its words are 
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eternal, and their arrangement is eternal. Its authoritative- 
ness is self-demonstrated, for since this authoritativeness hes 
been established from eternity, how can it be dependent upon 
onything beyond itself?” 

I am informed by Prof. Banerjea that the Mimansaka com- 
mentator Prabhakera and his school make out the Parva 
MimAnss to be an atheistic system, while Kumarila treats it as 
theiatic, The last named author makes the following complaint 
at the commencement of his Varttika, verse 10: Prayenaiva hi 
mimamsa loke lohayatikrita | tam astika-pathe karttum aya 
yatnah krito maya | “ For in practice the Mtmansa has been for 
the most pary converted into a Lokayata (atheistic) system 
(see Colebrooke’s Essays, i, 402 ff., or pp. 259 ff. of W. and 
Nv’s ed.); but I have made this effort to bring it into a theistic 
path.” See also the lines which are quoted from the Padma 
Purana by Vijnina Bhixu, commentator on the Sankbya 
aphorisms, in 8 passage which I ehall adduce further on, in a 
note on p. 108. 


Nore IV, on Page 80, Line 18. 


The Tarka-sangraha’ says: Vakyamk dvividham vaidikan lauki- 
katicha | vaidikam Iecaroktatoat sarcam eva, pramanam | lauki- 
hantu aptoktam praminam anyad apramanam | “ Sentences are 
of two kinds, Vedic and secular. Vedic sentences, from being 
uttered by Iévara, are all proof [or authoritative). Of secular 
sentences, those only which are uttered by a competent [or wise] 
person (dpta) are proof; the rest are not proof.” 

In this text, the authority of the Vedas is founded on its being 
uttered by Iévare ; snd this characteristic is regarded as limited 
to the Veda. On the other hand, such secular works as proceed 
from a competent person (4péa) are also declared to possess 
suthority. Here, therefore, a distinction appears to be drawn. 
between the authority of the Veda and that of all other writings, 

9 Boop, 40 of Dr, Ballantyze's od. with Hind! and English Versions, p. 40 of the 
Sankrit, 
ty 
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however authoritative, inasmuch as the former was uttered by 
Tévara, while the latter have only been uttered by some compe- 
tent person (apta). Butin the NySya aphorism, ii. 68, quoted 
in p. 80, the authority of the Veda itself is made to rest on the 
suthority of the wise, or competent person (apfa), from whom 
it proceeded. In the aphorism, therefore, either the word dpia 
oust mean Févara, or we must suppose a difference of view 
between the author of the aphorism and the writer of the Tarka- 
sangraha, We shall see in the next note that the author of the 
Kusumanjali coincides with the Tarka-sangrahe. 

If the author of the Nyaya Satras did not believe in an 
Tévara (see the conclusion of the next note), he could not of 
course derive the Veda from such a source. Prof. Banerjea, in 
his forthcoming work on Hindu Philosophy, quotes the follow- 
ing definition of the word dpta from Vateiyana: Aptah khale 
sdakt-hrita-dharma | yathi-drishtasya arthasya chikhydpayi- 
shayd prayuktah upadeshtai | saxat-karanam arthasya dptis | 
taya varttate ity aptak | ‘‘ A competent person (@pta) means 
one who has an intuitive perception of duty (the word sdrat- 
hyita-dharman is used in the Nirukta, i. 20; seo Part Second, 
pp. 174 and 176; and p. 95, note 48, above),—an instructor 
possessed by the desire of communicating some subject-matter, 
just es it was seen by him. This intuitive perception constitutes 
competence (Gpti). A person who has this competence is com- 
petent.” Apta would thus be equivalent to rishi, and could not 
refer to Isvara. 

The following words are put by the suthor of the Vishnu 
Porane (iii. ch. 18; Wilson, p. 340) into the mouth of the 
delader who promulgated the Bauddha and other heresies; Na 
hy dpta-vada nabhaso nipatanti makdsurah \ yuktimad vackanath 
grithyam maya 'nyaischa bhavadeidhaip | “ Words of the com- 
petent do not, great Asuras, fall from the sky. It is only words 
supported by reasons that should be admitted by me and others 
like yourselves.” 
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Nore V. on Page 81, Line 18. 


T extract from the Kusumanjali of Udayana Acharya, and ita 
commentary (published at the Sanskrit Prese, Calcutta, in the 
Saka year, 1769), some fuller statements of the Naiyayika doo- 
trine regarding the origin and authority of the Veda, Mr. 
Colebrooke (Kes. i. 268, or p. 166 of W. and N.’s ed.) speaks of 
this treatise as being accompanied by « commentary of Nara- 
yana Tirtha; but the one which is printed in the Calcutta 
edition, is said to be by Haridasa Bhatticharya. The object of 
the work appears to be to prove the existence of a personal god 
(Iévara), in opposition to various other antagonistic theories. 

I, Kusumagjeli, 2nd Stavaka, at the commencement: Anya- 
tha ‘pi paraloha-sadhananushthana-sambhavad iti deitiya-vipra- 
tipattih | Anyatha Iscaram vind 'pi paraloka-sidhanam yagidy- 
anushthanam sambhavati yagadel. soarga-sidhanatoasya veda- 
gamyatoat | nitya-nirdoshataya cha vedasya praminyam | maka- 
jana-parigrahachcha pramanyasya graha iti veda-kdranataya 
na Iévara-siddhih | yogardhi-sampadita-sarvajfiya-hapiladi-par- 
vaka eva vd vedo 'siu ity atra aha | “ pramayah paratantraivat 
sargo-pralaya-sambhanat | tad-anyasminn avitoisdd na vidhan- 
tara-sambhavah” | Sabdt pramé vaktyi-yathartha-vakyartha-dh- 
rapa-guiajanyé iti gunadharataya Iévara-siddhih | nanu sakar- 
trike ’stu yathartha-rakyartha-dhir gunah | akartrike cha vede 
nirdoshatvam eva pramanya-prayojakam astu | mahdjana-parigra- 
hena cha pramanya-graha ity ata aha \ “ sarga-pralaya-sambha- 
vad” iti pralayottaram parva-veda-nasdd uttara-vedasya katham 
pramanyam mahdjana-parigrahasyapi tada abhavat | sabdasya 
anityatoam utpanno ga-kara iti pratiti-siddham | pravihavich- 
chheda-rdpa-nityatvam api pralaya-sambhacad nisti iti bhavak | 
Kapiladaya eva piroa[?}sargadan piirca-sargabhyasta-yoga~ 
janya-dharmanubhavit siacit-krita-sakalarthah harttarak santu | 
ity ata aha | “ tad-anyasminn” iti | visoa-nirmana-samartha 
animidi-sakti-sampannd yadi sarcvajhds tada laghavad eka eva 
tadyiiah sethriyatam | aa eva bhagavtn Févarah \ anityasarea~ 
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vishayakajfidnanati cha visedsa eva ndsti | iti oaidiha-vyavahara- 
vilopa’ iti na vidhantara-sambhavah Féoaranangikartri-naye iti 
deahab | : 

“The second objection is thet {there is no proof of an Jévara], 
since the means of attaining paradise can be practised independently 
of any such Being. That is to say, the celebration of sacrifices, 
etc., which are the instruments of obtaining paradise, can take 
place otherwise, i.c., even without an Iévara (God). For the fact - 
that sacrifices, etc., are the instruments of obtaining paradise is 
to be learned from the Veda, while the authority of the Veda 
rests upon its eternal faultlessness; and the [immemorial] 
admission of that authority results from its reception by illu 
trious men, Now, as in this way the Veda is the cause [of final 
Uberation], there is no proof of a God. Or let it be supposed 
thet the Veda was preceded [composed] by Kapila and other 
sages, who by their wealth in devotion had acquired omni- 
science, 

“In answer to this, the author says: [verse] ‘Since truth, 
[or autharitativeness] depends on an external source (see the 
passage from the Sarva-darsana-sangrahe, above, p. 203), since 
ereation and dissolution are probable, and since there is no 
confidence in any other than God, therefore no other manner 
ean be conceived {in which the Veda originated, except from 
God (7) J.” [Comment] Scriptural trath [or authoritativencss] 
is derived from the attribute, possessed by its promalgator, of 
comprehending the true sense of words [i.¢., in order to 
constitute the Vede an authoritative rule of duty, it must have 
proceeded from an intelligent being who understood the sense 
of what he uttered, and not, as some maintain (eee above, 
Pp. 88, 104, 105), from = being who unconsciously breathed it 
out]; and since God is the substratum of thia attribute [of 
intelligence}, there is proof of his existence. 

“But it may be said, that this comprehension of the true sense 
of what is uttered may be s quality belonging to a created 
being ; and, again, it may be the faultlessnese of the uncreated 
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Veda, which imparte to it its authority, while the [immemorial] 
admission of that authority results from ita reception by illus- 
trious men. 

“Tn answer to this, the autbor says: ‘Since creation and 
dissolution sre probable.’ Since the previous Veda (the one 
which existed during the former mundane period) perished after 
the dissolution of the universe, how can the subsequent Veda 
[i.e., the one supposed by our opponents to have existed during 
the dissolution] be authoritative, since there waa not then even 
any reception of it by illustrious men [who also had all become 
extinct at the dissolution}. That is to say, the non-eternity of 
sound is proved by the conviction we have that letters such as G 
are produced, [end not eternal}; and even that eternity (or per- 
petaity) of the Veda which consista in unbroken continuity of 
tradition, does not exist, as there is probable proof of @ dissola- 
tion.” But, again, some one will say that Kepila and other 
sainte—who, from their perception of duty, epringing from the 
practice of devotion during the former mundane period, had 
acquired an intuitive knowledge of every subject—may at the 
creation have been the authors of the Veda. This is answered 
in the words, ‘since there is no confidence in any other but 
God.’ If persons capable of creating the universe and possees- 
ing the faculty of minuteness be omniscient, then, for the sake 
of simplicity, let one such person only be admitted, namely, the 
divine Tévara. And no confidence can be reposed in auy person. 
who is not eternal, or who is not possessed of a knowledge which 
extends to all objects. Thus the Vedic tradition [?] disappears. 
And 80 he concludes that no other manner [of the origination 
of the Veda ?] can be conceived [except from Tsvara?]; that 
is, in the system of those who deny an Iévara [no hypothesia 


% The Mimizsskas, or at loast the Vedantists, soem to reply to this Najpayika 
objection about the interruption of the tradition of the Voda throngh the disalution 
of the universe, by suying that the Veda was retained in the memory’ of Brahmi 
during the interval whilst the dissolution lasted. See Kulltka on Manu, i, 23, above, 
p» 6; and Baskara on the Brahma Gdtras,i. 3, 29, above, pp. 68 and 73; and compere 
the pamsages from the Mahabbishys, ete., in tho eomeluding note of this Appentdts, 
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can be framed which will account for the production of the 
Veda 7).” 

II. Kusumsnjali, iii. 16.—Na pramanam anaptoktir nadrishte 
keachid aptata | adyitya-drishtau sarvajfio na cha nitydgamah 
zamah | ayamt hi sarca-hartritvabhaodvedakah sabdah anaptoktas 
ched na pramanam | aptohtas ched etad-artha-gocharajnanavato 
nitya-sarva-vishayakajnanavatioam indriyddy-abhavat | igamas- 
ya cha nityatoan dashitam eva prag iti veda-karo nityah sarvajttab 
siddhyati | [Verse] “The word of on incompetent person is not 
authoritative; nor can there be any competency in regard to & 
thing unseen. To perceive invisible things, a person must be 
omniscient ; and an eternal scripture is impossible. [Comment] 
This [supposed] scriptural testimony, denying the fact of any 
creation whatever, if uttered by an incompetent person, would 
be no proof. If it was uttered by a competent person, then the 
person who possessed an acquaintance with this circumstance 
[universal non-creation] would be master of a knowledge which 
was eternal, and universal in its range, from his not being 
limited by any bodily organs. And we have previously dis- 
proved the eternity of any scripture (see the first extract from 
the Kusumanjali, above). Consequently an omniscient and 
eternal author of the Veda is established.” 

TII, Kusumsnjali, v. 1.— Karyydyojana-dhrityadeh padat 
pratyayatah sruteh | vthkyat sankhyd-viseshachcha sadhyo visva- 
vid aryayoh |... Pratyayatah pramanyat | vedajanyajznhanam 
Aarana-gunajanyam pramateat | pratyaxddi-prama-vat | éruter 
vedat | vedah paurusheyo vedatedd ayurveda-vat | hificha vedah 
paurusheyo vikyatedd bhératadi-vat | veda-rahyani paurusheyani 
vakyatead asmad-Gdi-vikya-cat | [Verse] “ An omniscient and 
indestructible Being is to be proved from [the existence of] effects, 
from the junction of [atoms], from the support [of the earth in 
the sky], from action, from belief [in revelation], from the 
Veda, from sentences, and from particular numbers.” 

‘The following is 60 much of the comment as refers to the words 
pratyaya, sruti, and cakya : “ From belief, i.¢., from suthorita- 
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tiveness, The knowledge derived from the Veda is derived from 
the attributes of its Cause; since it is true knowledge, like the 
trae knowledge derived from perception, From the érati, i.e, 
the Veda, The Veda is [shewn to be] derived from a person, 
by ita having the characters of a Veda, like the Ayur-veda, It 
is also [shewn to be] derived from a person, by having the 
character of sentences, like the Mahabharata. The words of the 
Veda are [shewn to be] derived from a person, by their having 
the character of sentences, like the sentences of persons such as 
ourselves.” 

IV. Kusumanjali, v. 16.—' Syam’ ‘abhavam’ ‘ bhavishyami’ 
‘yadau sankhya pravaktri-ga | samikhya ‘pi cha sakhanam 
naddya-pravachundd rite | Vaidikottama-purushena seatantroch- 
charayituk sankhya vachya | ‘sa aivata cho ‘ham baku syam' 
ityadi bakulam uttama-purusha srutch | sankhya-padartham 
anyam aha ‘samakhya’ ityadi | sarodsam sakhanam hi Kathaka- 
Kélapakadyah sankhyah sinkhyd-viseshah sriyante | te cha na 
adhyayana-matra-nibandhanah | adhyetrindm dnantyat | andday 
anyair api tad-adhyayanat | tasmad atindriyartha-darsi bhaga- 
van eva Tévarah hérunikah sargadao asmad-ady-adrishtakrishta 
[h?]" kathahadi-sartra-visesham adhishthaya yam yam sakhdm 
uktaviis tasyith sakhayas tanndmna ryapadesaiti siddham Iscara- 
mananam moxa-hetuh. | [Verse] ‘The phrases ‘ let me be,’ ‘I waa,’ 
‘I shall be,’ [which occur in the Vedn] have reference to a speaker ; 
and the designations of the s@£4@s could only have been derived 
from a primeval utterance. [Comment] The first person (I), when 
it occurs in the Veda, must be employed to denote the words of 
@ self-dependent utterer. Now there are many instances there 
of such a use of the first person, as in the words, ‘He 
reflected, I am one, let me become many.’ The suthor then 
specifies another signification of the term ‘word,’ or ‘name,’ 
(sankhyd) in the qpuse, ‘and the designations,’ ete. For all 

11 T have translated as if thero had been 2 visarga at tho end of this word, though 


there is none in the Caloutta text. If the eiearye bo not ellowed, we must translate, 
“the bodies of Kathe, etc., which were drawn by tho destiny,” ete. 
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the sakhds bear in the Veda the names, the epecial names, of 
Kathaka, Kalapaka, etc. And these names cannot be connected 
with the mere study [of these sakhas by Katha, Kelapa, eto.] from 
the infinite multitude of students, since if the Veda had no 
beginning, it must have been studied by others besides the 
perzons just mentioned. Wherefore the particular éakhaa which 
Tavara, the seer of objects beyond the reach of the senses, the 
compassionate Lord himself uttered,—when at the beginning of 
the creation, drawn on by the destiny (adrishfa) of beings like 
ourselves, he assumed the bodies of Kathe, ete.,—these sakhits, 
I say, were designated by the names of the particular sages 
(in whose persons they were promulgated]. And so it is 
proved that the contemplation of Isvara is the cause of final 
liberation.” 

Jam unable to say if the ancient doctrine of the Nysya was 
theistic, like that of the Kusumanjali, the Tarka-sangraha,” snd 
the Siddhanta Muktaveli (p. 6 of Dr, Ballantyne’s ed., or p. 12 
of his “‘ Christianity contrasted with Hindu Philosophy,” and 
p. 8 of Dr, Réer’s Bhashs-parichchheda, in Bibl. Ind.) The 
remarks of Dr. Réer on the subject, in pp. xv., xvi., of the 
introduction to the last named work, may be consulted. The 
subject is also discussed by Prof. Banerjea in his forthcoming 
work on Hindu philosophy. The solution of the question will 
depend much on the interpretation to be given to the aphorisms 
of Gotams, 19-21 of the fourth book. 


Nos V1. on Page 89, Line 12, 


I find that the phrase Aalatyayapadishta, which here (and in 
p. 91, line 21) I have rendered “' refuted by the length of time,” 
is a technical term in the NySys philosophy, denoting one of 
the heto-abhaeae, or “mere semblances of reasons,” and ie thus 

11 Jhinbdhikarenam Gti | oa dotvidho jieitm’ parsmitma cha | tetra Ibeoreh 
soronfiad porauniim’ eke wa | Zivitmi praii ioriram dhinno vibhur mitystshe | “The 
wubstratum of knowledge is soul. It is of two kinds, the embodied soul, und the 
waprome onl. Of these the supreme soul is the omniscient Iivare, one only. The 
embodied soul is distinct in each body, all-perrading, end eternal.” 
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defined in the Nysya Sutras, i. 49: Kalaiyayapadishtah hala- 
titah | which Dr. Ballantyne (Aph. of the Nyaya, p. 42) thus 
explains: “That {semblance of 2 reaeon) is Mistimed, which 
is adduced when the time is not [that when it might have 
availed].” 

“For example, suppose one argues that] fire does not con- 
tain heat, because it is factitious, [his argument is mistimed, if 
we have.already ascertained, by the superior evidence of the 
senses, that fire does contain heat).” 

Part of the comment of Vidvanatha on thia efitra is es follows : 
Antta-kdlasya samanarthakatoat halatita-sabdena uktam kalasya 
sddhana-hilasya atyaye abhave apadishtah prayukto hetuh | etena 
sadhyabhava-prama-laxandrtha iti sachitam | sddhyabhava-nir- 
naye sadhandsambhavad ayam eva badhita-stdhyaka iti gtyate | 


‘Nora VII. on Page 90, Line 19. 


See also the passage from the Vrihad Aranyaka Upanishad 
(Bibl. Ind. pp. 215, 216), quoted in Part Second, pp. 876, 877, 
note 4, 


Norg VIII. on Page 103, Line 9. 


I find that Vijnina Bhixu, the commentator on the Sankhya 
aphoriams, takes very nearly the same view as is here quoted 
from Madhustdene Sarasvati, in regard to the superiority of 
the Brahma Mimanes or Vedanta over the other Darganss. 

Tn his Stnkhya-pravachana-bhashya (Bibliotheca Indica, pp. 
8 ff), he thus writes: Syad etat | Nydya-vaisekikabhyam atra 
avirodho bhavatu | brahma-mimadmsi-yogabhyam tu virodho 'sty 
eva | tabhyamh nityesoara-sddhanat | atra cha Iévarasya prati- 
shidhyamanatudt | na cha atrépi vydvaharika-poramarthika- 
bhedena sesvara-nirtsvara-vadayor avirodho ‘stu sesoara-vidasya 
upasand-paratea-sambhavad iti vachyam | vinigamakabhavat | 
isvaro Mi durjtieya iti nirtécaraivam api loha-ryavahara-siddham 
Gisvaryya-veirdgydys anuaditas éakyate Zimanahk sagunatvam 
iva | na tu hodipi érutyadar tecarah sphutam pratishidhyate yena 
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setoara-vddasyaiva vydvaharikatvam avadharyeta iti | atra uch- 
yate | atrapi vyavaharika-piramarthika-bhavo bhavati | ‘ asat- 
yam apratishtham te jagad Ghur aniivaram’ | ityadi-sastrair 
nirtioara-vidasya ninditatodt \ asminn eva sdstre vydvaharik- 
asyaiva pratishedhasya aiscaryya-vairdgyddy-artham anuvddate- 
auchityat | yadi hi laukdyatika-matanusarena nityaisvaryyam 
na pratishidhyeta tada pariparna-nitya-nirdoshaitearyya-daréa- 
nena tatra chittévesato vivekabhydsa-pratibandhah syad iti sin- 
hhyacharyyandm aayal | seécara-radasya na hvipi nindidikam 
asti yena upisanadi-parataya tat sastran sankochyeta | yat tu 
‘ nasti sankhya-samanh jhanah nasti yoga-samam balam | atra 
vah samsayo ma bhaj jaanam sankhyam param smritam’ ityadi 
vakyam tad-vivektmse eva stnkiyajndnasya darsanantarcbhya 
uthkarsham pratipadayati na tv iscara-pratishedamse 'pi | tatha 
Parasarady-akhila-tishta-samvadad api seseara-radasyaiva para- 
marthikatvam avadharyate | api cha ‘ Awapada-pranite cha 
hanade sinkhya-yogayoh | tyajyahk sruti-virudho 'itsah srutycha- 
Saranair nriblik | Jaimintye cha Vaiyase virudhaméo na kaa- 
chana \ srutya vedartha-vijnane sruti-param gatau hi tau’ | iti 
Pardsaropapuranadiblyo "pi brakma-mimamsdya ‘rardinée 
balavattcam | yatha | ‘ nydya-tantvany anehkani tais tair uktani 
vddibhib | heto-Agama-sadacharair yad yuktam tad updsyatam' | 
iti moxa-dharma-vakyad api Pardsarady-akhila-sishta-ryavaha- 
rena brakma-mimansi-nyaya-caieeshihady-ukta igvara-sidhaka- 
nydya eva grahyo balavatteat | tatha |‘ Yam na pasyanti yogtn- 
dra} sankhya api mahesvaram | anadi-nidhanam brahma tam 
eva, garanam vraja’ | ityddi-kaurmadi-valyaih sinkhyaindm 
ivardjhanasyaiva nardyanadina proktateachcha | kitcha brah- 
ma-mimdisiyd Uvarah coa mukhyo vishayah upakramadibhir 
avadhritah | tatramée tasya badhe sastrasyaica apramanyan 
ayat | ‘ yat-parah éabdak sa sabdarthah’ iti nydyat | sinkhya- 
Sstrasya tu purushartha-tat-sddhana-prakriti-purusha-vivekio 
ea mukhyo vishayak | iti iseara-pratishedhamsa-badhe ‘pi na 
apraminyam |‘ Yat-parah sabdah sa sabdarthah’ iti nyayat | 
atah sieakdéatayd sinkkyam eva tévara-pratishedhamée durbalam 
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iti | na cha brakma-mimashsdyam api tévira eva mukhyo vishayo 
na tu nityaiscaryam iti vaktuh sakyate | ‘ smrity-anavakiéa- 
doska-prasanga’-ripa-piroa-pazasya anupapattya nityaisvary- 
ya-visishtatoena eva brakma-mimamsd-vishayateioadharanat | 
brakma-sabdasya para-brakmany eva mukhyatayé tu ‘ athitah. 
para-brahma-jijhdsa’ iti na sitritam iti | etena sinkhya-virodhad 
brakma-yoga-darsanayoh karyyesoara-paratoam api na éankant- 
yam | prakyiti-soatantrydpattya ‘rachaninupapatteécha na 
anumanam’ ityadi brakma-sitra-parampara-nupapattescha | 
tatha ‘sa purveskam api guruk kalena anavachchhedad’ iti 
yoga-sitra-tadiya-ryasa-bhashyabhyam sphutam isa-nityatavaga- 
machcha iti | tasmad abhyupagama-vada-praudhi-cadadina eva 
sdnhkhyasya vydvahdrikesoara-pratishedha-parataya brakma- 
mimamsd-yogabhyam saka na virodhak | abkyupagama-vidascha 
dastre drishtak | yatha Vishna-purdne (i. 17, 54) | ‘ Ete bhinna- 
drisam daitya vikalpah kathita maya \ hyitoa 'bhyupagamam 
tatra sanxepah sriyatam mama’ | iti | astu va papinam jnana- 
pratibandhartham dstika-darsanesko apy aisatah éruti-virud- 
dhartha-vyavasthapanam teshu teshv aigeske apramanyattcha | 
Sruti-emrity-aviruddheshu tu mukhya-vishayeshu prdmanyam asty 
eva | ata eva Padma-purdne brakma-yoga-darsanatirikianain 
dariandnam nind& "py upapadyate | Yatha tatra Parvatim 
prati Tvara-vakyam | ‘ srinu devi pravaryami tdamasani yatha- 
kramam | yeshim sravana-matrena patityam jlaninam api | pra- 
thamam hi mayaicoktam saicam Paéupatadiham | machchhakty- 
Gvesitair vipraih samproktani tatak param | Kanddena tu sam- 
proktam sistran caiseshikam mahat | Gautamena tatha nyayan 
sankhyan tu Kapilena vai | doijanmand Jaiminind ptroam veda- 
mayGrthatah | nirtécarena vadena hritam Sistram mahattaram | 
Dhishanena tatha proktam chiretham ati-garhitam | daityanam 
nasandrthaya Vishnund Buddha-rapina | bauddha-sastram asat 
proktath nagna-nila-patadikam | maya-vadam asach-chhdstram 
prachchhannam bauddham eva cha | mayaiva kathitam devi halaw 
brahmana-rapina \ apartham ésruti-vakyantm daréayat loka- 
garkitam | karma-searapa-tydjyateam atra: cha pratipédyate,| 
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sarva-harma-paribhramsad naishkarmyath tatra chochyate \ pa- 
rdtma-jivayor aikyam maya 'tra pratipadyate | brakmano ‘sya 
param ripam nirgunam daréitam maya | sarvasya jagato 'py 
asya ndsandrtham kalau yuge | vedarthavad mahabastram mayd- 
vadam avaidikam | mayaiva kathitam devi jagatam ndéa-kara- 
nad’ | iti | adkihan tu brahma-mimamed-bhashye prapatchitam 
asmabhir iti | tasmad astika-sistrasya na kasydpy apramanyam 
virodho va sva-sva-vishayeshu sarvesham abadhad avirodhachcha 
iti | nano evam purusha-bahutoaméie "py asya sastrasya abhyu- 
Pagama-vadateat syat | na sydt | avirodhat | brakma-mimam- 
adiydm apy ‘ athéo nind-vyapadesdd’ ityadi eatrajatair jivatma- 
bahkutvasyaiva nirnayat | sankhya-siddha-purushanam atmatoam 
tu brakma-mimamsaya badhyate eva | ‘ atmd iti tapayanti’ iti tat- 
satrena paramitmana eva paramartha-bhamao Gtmatvivadha- 
ranat | tathapi cha sankkyasya na aprémanyam | vydvahari- 
hatmano jioasya itara-vivekajhdnasya mowa-sidhanatve vivasi- 
tarthe badhabhavat | etena sruti-smyitiprasiddhayor ndndtmai- 
hatmatoayor rydoaharika-piramarthika-bhedena avirodhah | 

“ Be it so: let there be here no discrepancy with the Nyaya 
and Vaiseshike. But it will be said that the Sankhys is really 
opposed to the Brahma-miménsd (the Vedanta) and the Yoga 
(of Patanjali}; since both of these systems assert an eternal 
Tévara (God), while the Sinkhya denies such an Iévara, And 
it must not be said (the same persons urge) that here also 
{as in the former case of the Nyaya and Vaiseshika}, owing 
to the distinetion between practical [or conventional, or regu- 
Istive] and essential truths, there may be no [real] con- 
trariety between the theistic and the atheistic theories, in- 
asmuch ea it eppeats that the theistic theory has a view 
to devotion [and may therefore have nothing more than a 
practical end in view] ;—you are not, it will be said, do assert 
this, as there is nothing to lead to this conclusion [or, dis 
tinction]. For as Iévars is difficult to be known, the atheistio 
theory also, which is founded on popular opinion, may, indeed, 
be maintained for the purpose of inspiring indifference to 
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the divine majesty, (just as it is [erroneously] asserted that 
soul has {the three} qualities); but neither the Veds, nor any 
other astra contains 9 distinct denial of an Tévara, by which 
the merely practical [or conventional] character of the theistic 
theory could be shewn. {Consequently the theistic theory is not 
® mere conventional one, but true, and the contradiction be- 
tween the atheistic Sankhya and the theistic systems is real 
and irreconcileable}. 

To this we reply : in this case also the distinction of prac- 
tical and essential truths holds. or the atheistic theory is 
censured by such texts es the following: ‘They declare a 
world without an Tdvara to be false and baseless.’ Now it was 
Proper that in this system (the Sinkhya), the merely prac- 
tioal [or conventional} denial [of Iévara should be inculeated 
for the purpose of inspiring indifference to the divine majesty, 
and so forth. Because the idea of the author of the Sankhya 
was this, that if the existence of an eternal Iévara were not 
denied, in conformity with the doctrine of the Laukayatikas, 
men would be prevented by the contemplation of a perfect, 
eternal, and faultless godhead, and by fixing their hearta upon 
it, from atudying to discriminate [between spirit and matter). 
But no censure on the theistic theory is to be found in any 
religious work, whereby [the scope of] that system might be 
restricted, as having devotion, ets., in view, asitsonly end, And 
as regards such texts as the following :—‘ There is no knowledge 
like the Sankhya, no power like the Yoga; doubt not of this, 
the knowledge of the Sinkhya is considered to be the highest,’ 
they [are to be understood as) proving the superiority of the 
Sankhya doctrine over other systems, not in respect of ita 
atheism, but only of its discrimination [between different prin- 
ciples]. In the same way it is established by the colloquy 
of Parddara, and all other well-instructed persons, that the 
theistic theory is that which represents the essential truth. 
Farther, such texte as the following of the Partéara Upe- 
purana, and other works, shew the strength of the Brahme- 
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miménsa, on the side of its theism, viz, ‘In the systems of 
Axapida (Gotama) and Kanada, and in the Sankhya and Yoga, 
that part which is opposed to the Veda should be rejected by 
all persons who regard the Veda as the sole authority. In the 
systems of Jaimini and Vyasa (the Vedanta) there is no portion 
contrary to the Veda, since both these sages, by (adhering to} 
the Veda [itself], have obtained a perfect comprehension of 
its true meaning.’ In the same way it results from this text 
of the Moxa-dharma (a part of the Santi-parva of the Maha- 
bharata), viz.: ‘Many systems of reasoning have been pro- 
mulgated by different authors ; [in these] whatever is established 
on grounds of reason, of scripture, and of approved custom, 
is to be respected ;’ [from this text also, I say, it results] that 
the theory,—declared in the Brahma-miméned, the Nyaya, the 
Vaigeshike, eto., in consonance with the tradition of Partsara 
and all other well-instructed men,—which asserts an Tévara, is 
alone to be received, in consequence of its strength ; and [it is) 
also (to be received] because in such passages as this of the 
Kaurme-purana, viz.,—‘Take refuge with that Mahesvara, that 
Brahma without beginning or end, whom the most eminent 
Yogis, and the Sankhyas do not behold,’—Nartyaps (Vishnu) 
asserts that the Sinkhyas are ignorant of Isvara. 

Moreover, lévara is determined to be the principal subject of 
the Brabma-miménsé by the introductory statement, etc., of that 
system, If it were open to objection on that aide {i,e., on the side 
of its principal subject), the entire system would be without 
euthority. For it is a rule of logic thet ‘the sense of a word 
is that which it is intended to denote.’ But the principal sub- 
jects of the Sankhys are—(1) the grand object of human pur- 
suit, and—(2) the distinction between nature (prakriti) and 
apirit (purusha), which is the instrument of attaining that 
grand object. Thus the Sankhya does not lose its authority, 
even though it be erroneous in #0 far as it denies an Iévara. 
For it is 2 rule of logic that ‘the sense of a word is that 
which it is intended to denote.’ Hence, from its being an 
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essential point, the Sankhya is weak in so far as it denies on 
Tavera. 

Nor can it be alleged that it is Isvara only, and not the eternity 
of his existence, that is the principal subject of the Brahma- 
mimansé ; since, through the disproof of the objection (parea- 
pasa) that the theistic theory ‘is chargeable with the defect 
of rendering the emriti inapplicable,’ it is ascertained that the 
assertion of an eternal Tévara és the main object of the Brahme- 
mimines. But as the word Brahma is principally employed 
to denote the supreme Brahma, tho first aphorism of the 
Brahma-mimanss does not ran thus, ‘ Now follows the enquiry 
regarding the supreme Brahma ;’ but thus, ‘Now follows the 
enquiry regarding Brahma.’ Hence we are not to surmise 
that, from their [otherwise] contradicting the Sankhya, the 
Brahma-mimins& and Yoga systems must aim at establishing 
[not an eternal Deity] but a [secondary] Tévara, who is merely 
an efect. For this is disproved (1) by the Brahma Satra (ii. 
2, 1) which (founding on the objection that exists to the inde- 
pendent action of Pradkana or nature) concludes that ‘an 
unintelligent cause of the world cannot be inferred, as it is 
not conceivable that it should havo been framed by such 


13 I extrnot here tho entire aphorism referred to (Brahma Stitras, ii, 1, 1), with « 
fow lines of S'ankara’s commentary : Smrity-anavakoéa-dosha-prasanga iti chet | na} 
anya-smrity-anavakiéa-dosha-prarangit’ ||... . tatra prathomam tivat empiti-viroe 
Gram upanyasys pariharati | yed uktam Brahina ova sarvajhain jagatah karonam iti 
tad ayxktam | kutah | emnyity-anavabaie-doshe-prasapgitt |..... tasya samadhib | 
‘na | anya-smrity-anavakGia-doche-prassngid’ iti| yadi smpity-anayakiba-dosha- 
prasangena Iscara-Ravana-eidah Tzipysta wem epy nya Tivere-kivane-vidiayah 
mmpitaye ‘naeakiéa praxyjyeran | (SOtra) “* Tf it ho said that [this theory] is (wrong, 
as it is] chargesble with the defect of rendering the emriti inapplicable [or contradic 
ting the emits}, [I answer] No, for [the other theory) would be chargeable with the 
defect of rendering otder toxta of the ampiti inapplicable,’ (Comment) Here, he first 
of all proposes and removes the objection of contrariety to the ompii, ‘It is wrong,’ 
saya the objector, ‘to amert that Brahma is the omniscient cause of the world.’ 
‘Why? * Because the fault of making tho emriti inapplicable attaches [to this theory]. 
1+. The difficulty ia removed in this way: ‘No, for {the other theery] would be 
chargeable with the dafect of rendering other texts of the smpifi inapplicable.’ 
Even if the theory of divine causality were rejected on the ground of rendering the 
‘empiti inapplioubla, still [the antagonistic theory] would be open to the objection of 
rendering iwapplicable those other texts of the empiti which amsert a divine causality 
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cause,’ and by the series of the following sittras ; and (2) by the 
fact that the eternity of God is clearly understood from the 
Yoge sphorism [i. 26], viz., ‘He is also the instructor of the 
ancients, as he is not circumscribed by time,’ as well as from 
the commentary of Vyiisa thereon. Thus [if we take into 
account the difference between] the exoteric and esoteric methods 
of discussion,” [we shall find that] as the Sankhya has in view 
@ [merely] practical denial of an Isvara, it does not con- 
tradict the Brahma-mimansi or the Yoga. The exoteric method 
[or method of approach, to which allusion has been made) is 
referred to in the Sastra. Thus it ia said in the Vishne Purana 
{i. 17, 54, Wilson, p. 182}, ‘These notions, Daityas, which I have 
described, are the mistakes of persons who look on the Deity 
as distinct from themselves. Hear now briefly from me [the 
views of those who] have made an approach {? to the truth],’ 
“Or let it be [supposed] that even theistic systems, with the 
view of preventing sinners from attaining knowledge, lay down 
doctrines which are partially opposed to the Veda; and that in 
those particular portions they are not authoritative. Still, in 
their principal contents, which are consonant to the éruti and 
the smyiti, they possess authority. Accordingly, in the Padma 
Parana we find # censure passed even upon the several philoso- 
phical systems (daréanas), with the exception of the Brahms 
(the Vedanta) and the Yoga. For in that work Iévara (Maba- 
deva) says to Parvatt, ‘ Listen, goddess, while I declare to you 
the ‘@masa works (the works characterised by tamas, or the 
quality of darkness) in order; works by the mere hearing of 
WT quote the commentary of Bhoje-r2j& on this Satre, as given by Dr. Ballantyne 
(Aphorinns of the Yoge, part first, p. 89): Pureuham | ddyanim Brehnadinie apt 
sa gurer wpedeeh{a yetah 13 Kalen ancvachshhidyate andditeat | teshim gunar 
Adimattoad esti Xilena avashohhedah | “Of the ancients, thet is, of the earliest 


[bxng, ahr and he ree ithe pore, th imate, Donan Hoy 
having no beginning, is not cireumseribod by time; while they, on tha other hand, 


4 T suppose from the context that the exprewions abhyupapeme-viide, “ the mode 
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which even wise men become fallen. First of all, the Saiva 
systems, called Padupata, eto., were delivered by myself. Then 
the following were uttered by Brahmans penetrated by my 
power, viz. (2), the great Vaideshika system of which Kanida 
was the author, and (8) the Nyaya and (4) Sankhya, which were 
promulgated by Gotama and Kapila respectively. Then (5) 
the great system, the Porva-[mtminsa] was composed by the 
Brahman Jaimini from Vedie materials, but on atheistic prin- 
ciples. So too (6) the abominable Charvaka doctrine was 
declared by Dhishapa,* while Vishnu, in the form of Buddha, 
with a view to the destruction of the Daityas,* promulgated (7) 
the false system of the Bauddhas, who go about naked, or wear 
blue garments. I myself, goddess, assuming the form of a 
Brahman, uttered in the Kali age, the untrue theory of maya 
[illusion, the more modern form of the Vedanta], which is 
covert Buddhism, which imputes a perverted and generally cen- 
sured signification to the words of the Veda, and inculcates the 
abandonment of ceremonial works, and an inactivity consequent 
on such cessation, In that system I propound the identity of 
the supreme and the embodied soul, and show that the highest 
form of Brahma is that in which he is devoid of the {three} 
qualities. It was I myself, goddess, by whom this great sastra, 
which, composed of Vedic materials and ineuleating the theory 
of illusion, is yet un-Vedic, was declared in the Kali age for the 
destruction of this entire universe.’ We have entered into fuller 
explanations on this subject in the Brahma-miménai-bhashya. 
‘There is, therefore, no want of authority, nor any contradiction, 
in any theistic system, for they are all incapable of refutation in 
their own especial subjects, and are not mutually discrepant. 
Does, then, this system (the Sankhya) lay down a merely 
exoteric theory in respect of the multitude of souls also? It 
does not. For in the Brahmsa-miménsé also it is determined 
by such kinda of texts as the following (Brahma Sutras, ii. 
18 A name of Vrihaspati, asoording to Wilson's dictionary. 
16 See Wilson's Vishnu Purana, pp. 384 ff. 
18 
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8, 48), viz., ‘the embodied spirit is a part of the supreme 
soul, from the variety of appellations,’ that there is a multi- 
tade of embodied spirits, But it is denied by the Brahma- 
untmansé that the spirits (purusha) asserted by the Sankhya 
have the character of Soul; for it is determined by the 
Brahma Sutra (iv. 1, 3), ‘they approach Him as one with 
themeelves,’” that on the ground of transcendental truth, the 
supreme Soul alone has the character of Soul. But, neverthe- 
leas, the Sinkhya is not unauthoritative; for as the other 
discriminative knowledge possessed by the embodied spirit in 
its worldly condition is instramental to final liberation, this 
system is not erroneous in the particular subject matter which it 
aims at propounding. In this way it results from the distinction 
of practical and real which oxists between the two theories (made 
known by the éruti (Veda) and smriti), of a multitude of souls, 
and the unity of all soul, that [the Sankhya] is not contrary 
{to the Vedanta].” 


Note 1X. om Page 112, Line 22. 


Sayana’s Introduction to R. V. vol i. p. 28.—Manushya- 
vrittanta-pratipidaka richo nirasamhsyak | “The ndrasantis are 
‘verses which set forth the histories of men.” 

If these ndrdéansis were richah, verses of the hymns, and 
if, according to Siyans’s definition, their object was to record 
events in human history, it follows that these verses must have 
referred to non-eternal objects. ither therefore Sayana’s 
definition must be wrong, or the suthor of the Mimanai 
Saras must have made a mistake in asserting that the hymns 
contain no reference to events which have taken place in 
tins. 

1 ‘The original GOtra runs thas: dima iti tw upagachehhanti griheyenti che | 
“They approach Him ea one with themselves, and [oertsin taxts] camse them to 
receive Him as one with themselyes,” This refers to certain texts which S'aukera 
sdduces from one of the Upanishads, apparently. st 
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Norn X. on Page 126, Line 15, 


The expression here employed, pitrindficha manmabhih, is 
repeated in R. V. x. 57, 3 (= Vaj. Sanh. 3, 53): Mano mu @ 
hucdmake nardsamsena somena pitrinaticha manmabhil | “We 
invoke his epirit with soma accompanied by human praises, and 
by the hymna (or prayers] of the fathers.” 

The Vaj. San. Sanhits reads stomena, “bymn,” instead of 
somena, The commentator there explains nérGéamisena stotrena 
asa “hymn in which men are praised,” and pitrinaficha man- 
mabhih as hymns “ in which the fathers are reverenced” (pitaro 
yaik stotrair manyante te manmanas tair ityadi). 


Nors XI, on Page 148, 4th Line from the bottom. 


1 should have recalled attention here to the verse of the 
Purasha Sakta, R. V. x. 90, 9, quoted in p. 10, and also in 
Part First, pp. 7 and 8, in which the Rik and Sama verses, the 
metres, and the Yajush are said to have sprung from the great 
mystical victim Purasha. 

We have also seen that in the passage of the Atharva-veda 
cited at the top of p. 11, two of the Vedas are said to have 
sprung from Time. The same Veda, as quoted by Prof. Gold- 
sticker in the Preface to his Manava-kalpa-sitra, p. 70, assigns 
yet another origin to the Vedas. Ath. V. xi. 7, 24: Richa 
samani chhandémsi purdfianh yajusha saha | uchchhishtaj jajfiire 
ityadi | “The Rik and Sama verses, the metres, the Purana, 
with the Yajus, sprang from the remainder of the sacrifice.” 


Notr XII. on Page 149, 3rd Line from the foot. 


I¢ appears from Prof. Benfay’s note on 8. ¥. ii. 294 (= B, ¥. 
ix, 96, 6, quoted in p. 163), that the scholiast on that passage 
also makes deviindm = ritvijam, “priests.” 
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Nora XHI. on Page 176, Line 12. 


Tn B, Y. x. 57, 2, we find the same word antu occurring : 
Yo yajfasya prasidhanas tantur deveshu dtatas tam ahutam 
nastmahi | “May we obtain [?) him (Agni?) whom we have 
invoked, who is the fulfiller of sacrifice, who is the thread 
stretched to the gods.” 

Prof. Roth quotes under the word tantu the following text 
from the Taittirtya Brahmans, ii. 4,2, 6: 4 tantum Agnir 
divyam tatina | tram nas tantur uta setur Agne toam pantha 
bhavasi deva-yanah | “Agni has stretched the divine thread. 
Thou, Agni, art our thread and bridge; thou art the path lead- 
ing to the gods,” 


AppitionaL Nots, on Page 5, Line 14, and Page 218, Line 1, 
of the Appendix. 

The following passages from Patenjali’s Mababhashya, and 
from the commentaries of Kaiyyata and Nagojibhatta, are ex- 
tracted from fuller quotations given by Prof. Goldstiicker in 
pp. 147, 148, of the very learned Preface to his Manava-kalpa- 
attra, 

PatanjaliiNanu cha uktam ‘na hi chhandamsi kriyante nit- 
yani chhandamsi’ iti | yadyapy artho nityah | y@ tv asau var 
nanuparcl si anitya tad-bhedach-cha etad bhavati Kathakam 
Kalapakam Maudakam Paippaladakam ityadi .,. | Kaiyyate.— 
‘ Nityani’ iti | kartiur asmaranat tesham iti bhaoah | ‘ya w 
asdo’ iti | makipralayddishu varnanuparct-vindse punar utpadya 
rishayah samskaratisayad vedarthanh smyited sabda-rachana 
vidadhati ity arthak | ‘tad-bhedad' iti | Gnupurct-bhedad ity 
arthah | tatascha Kathadayo vedinuptroyéh harttarah eva 
ityadi | Negojibhatta—Asiéena vedasya nityatoam svlkyitya 
ahiena anityatoam aha ‘ yadyapy arthah’ iti | anena vedatoah 
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sabdarthobhaya-vritti-dhvaniteam | nanu ‘ dhate yatha parcam 
akalpayad’ ity&di-sruti-balena Gnuparct api 22 eva itt navya- 
piroa-mimamsa-siddhantat 3 nitya iti ayuktam ata cha ‘ mahd- 
pralayadisho’ iti | dnuparoyas tat-tat-cana-ghatitatvena anit- 
yatoam iti bhdvah iti hechit | tanna |‘ yadyapy artho nityah’ 
ityadi-vakya-éesha-virodhat | arthasyapi jyotishtomader anityat- 
edt | pravdhdvichchhedena nityatvam tu ubhayor api tasmad 
manvantara-bhedena @nuptirot bhinn® eva ‘ prati-manvanta- 
raftchaisha érutir anya vidhtyate’ ity ukter ity anye | pare tu | 
‘artho nityah’ ity atra kritahatoa-virodhy-anityatoasya eva 
abhyupagamah pirva-paxina tadrisa-nityateasya eva chhandassu 
ukteh | evaftcha artha-Sabdena atra tévarak | mukhyatays tasya 
eva sarca-veda-tatparyya-vishayatoat | ‘vedaischa sarcair aham 
eva vedyah’ iti Gttokter ity ahek | varnanupurryah anityatve 
manam aha ‘tad-bhedachcha’ iti | anityatoa-vyapya-bhedena 
tat-siddhih | bhedo ‘tra ndnatvam \ Ieoare tu na ninitcam | 
bhede manam vyavahéram aha |‘ Kathaka’ ityadi | arthaikye 
*py anupirci-bhedad eva Kathaha-halapakadi-vyavaharah iti 
bhavah | atra anupirct anitya ity ukteh padani tany eva iti 
dhoanitean tad aha tatascha Kathadayah ityadi | 

As Prof. Goldstiicker has only given (in p. 146 of his Preface) 
® translation of the above extract from Patanjali, and has left 
the passages from Kaiyyata and Nagojibhatta untranslated, I 
shall give his version of the first, and my own rendering of the 
two last, . 

Patanjali.—" Is it not said, however, that ‘the Vedas are not 
made, but that they are permsnent (i.¢., eternal)?’ (Quite so); 
yet, though their sense is permanent, the order of their letters 
has not always remained the same; and it is through the dif- 
ference in this letter respect that we may speak of the versions 
of the Kathas, Kalapas, Mudakes, Pippaladakas, and so on.” 
Kaiyyata on Patanjali—“ ‘ Eternal ;’ by this word he meang 
that they are so, because no maker of them is remembered. By 
the words, ‘the order of their letters,’ etc., it is meant that, the 
order of the letters being destroyed in the great dissolutions of 
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the universe, etc., the rishis, when they are again produced, 
recollecting, through their eminent science, the sense of the 
Veda, arrange the order of the words, By the phrase, ‘through 
the difference of this,’ is meant the difference of order, Conse- 
quently, Katha and the other sages [to whom allusion was made] 
are the suthors of the order of the Veda.” Naggjibhatta on 
Patanjali and Kaiyyate.—" Admitting in part the eternity of the 
Veda, he declares in the words, ‘ though the sense is eternal,’ etc., 
that itis also in part not eternal. By this clause, vedicity, or the 
essence of the Veda, is [declared to consist in] being sound com- 
posed of both its constituents, viz., words and their meanings, 
But is not the order eternal, since it is a settled doctrine, 
both of the new and the elder Mtménsakes,"* on the strength 
of such Vedic texts as this, ‘the creator made them as before,’ 
eto., that the order also is the very eame? No; this ie incor- 
rect, and in consequence, he says, ‘in the great dissolutions,’ 
etc. Some say the meaning of this is, that the order is not 
eternal, inasmuch as it exists in particular [or successive] 
moments. But this is wrong, because it is opposed to the rest 
of the sentence, viz., the words, ‘though their sense is eternal,’ 
eta., and because the objects signified also, such as the jyotish- 
toma sacrifice, are not eternal. Others say that both the sense 
and the order of the words are eternal [or permanent], owing 
to the continuity of the tradition ; and that consequently it is 
in different manvantaras that the order of the words is diffe- 
rent, according to the text, ‘in every manvantara this aruté 
{Veda) is made different.’ Others again think that in the 
words, ‘the sense is eternal,’ etc., an assertion is made by 
an objector of a non-eternity opposed to [mere] production, 
since it is only such a [qualified] eternity [or permanence] 
that is mentioned in the Veda; and that thus the word ‘ sense,’ 
or ‘object’ (arthab), here refers to Isvara, because he is the 
principal object which is had in view in the whole of the 
Veda, according to the words of the Bhagavad-gits (xv. 15), 
4 This means, I suppose, Vedantins and Purra Miménsakas. 
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“It is I whom all the Vedas seek to know.’ Ho next etates 
the proof of the assertion that the order of the letters is not 
eternal, in the words, ‘through the difference of this,’ eto. 
The difference in the order is proved by the difference in the 
things included under the category of non-eternity. Difference 
here means variety. But in Isvara (God), there is no variety. 
He declares ordinary practice to be the proof of difference, in 
the words ‘ Kathaks,’ etc., which mean that, though the sense 
is the same, we use the distinctions of Kathaka, Kalapaka, etc., 
in consequence of the difference of order. Here by saying that 
the order is not eternal, it is meant that the words are the same, 
and thus the [full] character [of the Veda], as sound [consisting 
both of words and their meanings, is preserved?]. And this is 
what is asserted in the words, ‘consequently Katha and the 
other sages,’ eto,” 

After quoting these passages at greater length than I have 
given them, Prof, Goldstiicker goes on to remark in his note: 
“T have quoted the full gloss of the three principal commen- 
tators, on this important Sutra (of Panini] and its Varttikes, 
because it is of considerable interest in many respects.... We 
see Kaiyyata and Nagojibhat{a writhing under the difficulty of 
reconciling the eternity of the Veda with the differences of its 
various versions, which, nevertheless, maintain an equal claim 
to infallibility. Patanjali makes rather short work of this much 
vexed question; and unless it be allowed here to render his 
expression earna (which means ‘letter’), ‘word,’ it is barely 
possible even to understand how he can eave consistently the 
eternity or permanence of the ‘sense’ of the Veds. That the 
modern Miménusists maintain not only the ‘eternity of the 
sense,’ but also the ‘permanence of the text,’ which is tanta- 
mount to the exclusive right of one single version, we learn, 
amongst others, from Nagojibatia. But as such « doctrine has 
ite obvious dangers, it is not shared in by the old Mimsnsists, 
nor by Nagoji, as he tells us himself. He and Kaiyyats inform 
us therefore that amongst other theories, there is one, according 
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to which the order of the letters (or rather words) in the Vaidik 
texts got lost in the several Pralayas or destractions of the 
worlds; and since each Manwantara had its own revelation, 
which differed only in the expression, not in the sense of the 
Vaidik texta, the various versions known to these commentators 
represent these successive revelations, which were ‘remem- 
bered,’ through their ‘ excegsive accomplishments,’ by the Bishis, 
who in this manner produced, or rather reproduced, the texts cum 
rent in their time, under the name of the versions of the Kathas, 
Kalspas, and so on, In this way each version had an equal 
claim to sanctity. There is a very interesting discussion on the 
same subject by Kumarila, in his Mimfnsé-varttika (i. 8, 10).” 
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